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IN MEMORIAM 


PROFESSOR ARTHUR DARBY NOCK 


Once more a new volume of Vigiliae Christianae has to be opened 
by à In Memoriam. On 11 January of this year Arthur Darby Nock, 
Associate Editor of this review, died at the age of sixty. 

It will take some time before the importance of this loss for 
both scholarship and scholars is fully realized. Arthur Nock was 
outstanding for many reasons: his immense knowledge, supported 
by à memory which can only be qualified as prodigious, his 
soundness of judgment which was the outcome of a quite unique 
combination of visionary power and cautious interpretation of 
all relevant data, his never tiring readiness to help wherever and 
in whatever form he could, and his rare gift for truly constructive 
criticism. In the course of years he contributed three papers to 
this review (^o Notes, Vol. 3, 48-56; Tertullian and the Ahori, 
Vol. 4, 129-141; The Exegesis of Timaeus 28 C, Vol. 16, 79—86), 
and he was working on a fourth, on the demonology of Calcidius, 
at the time of his death. Perhaps even more important were his 
continuous encouragement and his frequent advice; they were a 
great support for the work of the Editors, who will always remember 
him with deep gratitude. 
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THE APOCRYPHAL CORRESPONDENCE BETWEEN PAUL 
AND THE CORINTHIANS 


BY 


A. F. J. KLIJN 


l. INTRODUCTION 


Apart from the well known epistles to the Laodiceans and the 
Alexandrians which go under Paul's name, but which were written 
by the Marcionites according to Canon Muratori, we possess an 
equally apoeryphal correspondence between Paul and the Corin- 
thians. This correspondence consists of three parts: I. a letter 
written by the Corinthians to Paul with a number of questions, 
Il. a story about those taking the message and its receipt by Paul 
who is in prison at that time, and III, a letter written by Paul 
with the answers on the questions raised by those in Corinth. 

Up to a few years ago this correspondence was only known in 
Latin, Armenian and Coptic. Since, however, à text of this corre- 
spondence has been published in its original Greek form in 1959, 
we may re-open the discussion with regard to the many questions 
raised by it. 


2. Tux TRADITION or THE TEXT OF THE CORRESPONDENCE 

a. The Armenian Text 

The correspondence is found in a number of manuscripts of the 
New Testament. P. Vetter has tried to restore the original Armenian 
version with help of 11 Armenian mss. This text has been translated 
into German.! Usually the three parts of the correspondence are 
available, but à ms in Smyrna omits I 1-16 and III 1-10. 


b. The Latin Teat 
This text is available in five different manuscripts: 


1 'lThe Armenian text in P. Vetter, Der apokryphe dritte Korantherbrief, 
in: T'übinger Universitütsschriften 1893/94, p. 41—52. The German translation 
in P. Vetter, Der apokryphe dritte Korintherbrief, in: "Theol. Quartalschr. 
73 (1890), p. 610—639, p. 615—624. A French translation in A. Carriére et 
S. Berger, La correspondance apocryphe de Saint Paul et les Corinthiens, in: 
Rev. de Théol. et de Phil. 24 (1891), p. 333—351, p. 347—351. 
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li (sometimes: M) in à ms of the bible written in the tenth 
century, now in Milan, without II.? 

Le (sometimes: L) in a ms of the bible written in the thirteenth 
century, now in Laon, without II.3 

P on two separate pages from a codex written in the thirteenth 
century, now in Paris, without I and II.4 

Z on some separate pages from a codex of the bible from the 
tenth century, now in Zürich without III.5 

B in a ms of the bible written in the thirteenth century, now in 
Berlin without Il.$ 


c. The Commentary of Ephrem Syrus on the Pauline Epistles 


The correspondence is also dealt with in Ephrem's commentary 
on the Pauline Epistles which is only known in the Armenian 
language. The Armenian text has been published by the Mechi- 
tarists in 1836." "They published à Latin translation of this com- 
mentary in 1893.8 The correspondence was translated into German 
by P. Vetter? and S. Kanajanz.!? The three parts are available. 


? See Carriére-Berger, art. c., and the review by Harnack in Theol. 
Literaturz. l7 (1892), c. 2-4. 

3 E. Bratke, E?n zweiter lateimischer "Text des apokryphen | Briefwechsels 
zwischen dem Aqpostel Paulus und den Korinthern, in: 'T'heol. Literaturz. 11 
(1892), c. 585—588. The mss L1 and Ls also in A. Harnack, Untersuchungen 
über den apokryphen Briefwechsel der Korinther mt dem Apostel Paulus, in: 
Sitz.ber. Preuss. Akad. der Wissensch. 1905, p. 3—35. It appears that Li 
is & literal translation of & Greek text. Ls shows better Greek and goes 
back to a better Greek ms, but it was written with help of L;. 

^ D. de Bruyne, Um nouveau manuscrit de la troisióme lettre de Saént 
Paul aux Corinthiens, 1n: Rev. Bénédict. 25 (1908), p. 431—434. 

$5 D. de Bruyne, Um quatrióéme manuscrit latin de la. correspondance 
apocryphe de Saint Paul avec les Corinthiens, in: Rev. Bénédéct. 45 (1933), 
p. 189-195. 

€ 'H. Boese, Über eine bisher unbekannte Handschrift des. Briefwechsels 
zwischen Paulus und den Korinthern, in: Zeitschr. neut. Wissensch. 44 (1952/ 
53), p. 66—76. In the mss in which we find P, Z and B we also find the apo- 
eryphal epistle to the Laodiceans. 

? Published as part III of the works of Ephrem in Armenian, Venice. 

8 S. Ephraemà Syri commentarii in epistolas D. Paulà nunc primum ex Arm. 
in Lat. serm. a patribus Mekitharistis translati, Venetiis 1893, p. 117—124. 

? See articles quoted (n. 1) in T'heol. Quartalschr., p. 621-639, and T'übinger 
Uniersitütsschr., p. 710—179. 

19 [n Th. Zahn, Geschichte des neutestamentlichen Kanons 1I 2, Erlangen- 
Leipzig 1892, p. 595—606. 
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d. 'The Coptic Text 


This text is available in the fragments left of the Coptic trans- 
lation of the Acts of Paul written in the sixth century. The three 
parts are available.H 


e. 'The Greek Text 


This text has been discovered among the Bodmer-Papyri (num- 
ber X). The manuscript has been dated to the third century. 
Part II is not available.!? 

From this summary it can be seen that the contents are deviating 
in the different versions and texts. Sometimes II is available (Arm., 
Z, Ephr., Copt.), sometimes it is missing (L1, Lo, P, B, Gr.). An 
other deviation can be found in III, where sometimes the verses 
14, 22-23, 35 are available (Arm., Li, P, B) and sometimes they 
are missing (Ephr., Le, Gr.). 

Finally it appears that: 

the correspondence was part of the New Testament in Syria 
(see Ephrem's commentary), 

the correspondence was part of the Armenian New Testament, 

the correspondence was part of the Acts of Paul written round- 
about the year 170, 

the correspondence was known as a separate writing in Egypt 
in the third century. 


3. THE PRESENT PosrTION or THE INQUIRIES INTO THE TExT 


Originally the correspondence was only known in the Armenian 
language and from Ephrem's commentary. For this reason it was 
supposed that the correspondence originated from Syria and that it 
was written against the followers of Bardaisan. The last suppo- 
sition is in accordance with Ephrem's remarks in his commentary.!? 
This idea gained wide-spread influence !^ until the discovery of 


1 (C. Sehmidt, Acta Pauli, Leipzig 1904, p. 73-82. 

12 fPagyrus Bodmer X—-XII, publié par M. Testuz, Bibliotheca Bod- 
meriana 1959, p. 30-45. 

13 Vetter, in: T'heol. Quartalschr., p. 611—612, and T'üb. Unwersiütsschr., 
p. 17-20. 

14 'Tlhough Carriére in Carriére-Berger, art. c., was justified in accepting 
a Greek basis for the Armenian translation, we see that Harnack, Geschichte 
der altchristlichen Lsteratur, Leipzig 1958?, I I, p. 39, and E. Rollfs, in: 


CORRESPONDENCE BETWEEN PAUL AND THE CORINTHIANS o 


Latin mss of the correspondence. Though some tried to prove 
that the Latin text had been translated from the Syriae version,!5 
the Coptie version showed that the correspondence was originally 
written in Greek and that the Latin translation was based on a 
Greek text.16 'his supposition has been definitively proved by the 
discovery of a Greek version. 

At the time that the correspondence was only known in Armenian 
and from Ephrem's commentary, Th. Zahn supposed that the 
correspondence was originally part of the Acts of Paul." He based 
this idea on the descriptive part II. This supposition was corro- 
borated by the discovery of a number of fragments of the Acts 
of Paul which also eontained the correspondence. 

Since in the newly found Greek version part II is missing the 
question has been raised whether I and III form an independent 
writing which was added to the Acts of Paul at a later date.!8 In 
this article we shall deal with this matter. 

From this summary it appears that the inquiries into the corre- 
spondence are mainly limited to the tradition of the text. The 
contents of the writing have been subjected to a superficial in- 
vestigation only.? We also like to deal with this subject. 


E. Hennecke, Neutestamentliche Apokryphen, ''übingen 19242, p. 195, both 
influenced by Vetter, supposed &à Syriae origin. Even Zahn, who supposed 
& Greek origin in Geschichte, p. 609, rejected this opinion ébid., p. 1016-1019. 

15 Vetter, T'üb. Uniersitütsschr., p. 9-12, tries to show some Syriasms 
in the Latin text. They have to be ascribed to a lack of knowledge of the 
Latin language on the part of the scribe of L;. 

1$ Especially Harnack became convinced of a Greek origin of the corre- 
spondence. He even tried to retranslate the Coptie version into Greek, 
Untersuchungen. 

" Zahn, Geschichte, p. 606—611. Though Harnack, Geschichte I Y, p. 39 
and II I, p. 506, was still convinced that the correspondence was an in- 
dependent writing, he tried to prove in Untersuchungen that is was originally 
part of the Acts of Paul. For this reason he pointed to a number of parallels 
in the correspondence |and the Acts. C. Schmidt-W. Schubart, Acta Pauli, 
Glüekstadt-Hamburg 1936, p. 122-123, pointed to parallels between the 
correspondence and the Greek fragments of the Acts of Paul. 

13 See Testuz, o.c., p. 23-25, and M. Testuz, La correspondance apocryphe 
de Sant Paul et les Corinthiens, in: Littérature et "'héologie Pauliniennes, 
in: Rech. bibl. V, Deselée de Brouwer 1960. 

!? We may point to the following studies: M. Muretow, Über den apo- 
kryphen Briefwechsel des Adpostels Paulus mit den. Korinthern, in: Theol. 
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4. '[gug CoNTENTS OF THE CORRESPONDENCE 


The letter written by the Corinthians and sent by Stephan (of. 
I Cor. 1, 16 and 16, 15 and 17) and four elders says that Simon 
and Cleobius have arrived in Corinth with false teachings. The 
Corinthians hope that Paul is able to help them in their difficulties. 
In the second part of the epistle the teachings are summed up as 
follows: *^They say that one must not use the prophets, nor that 
God is almighty, nor that a resurrection of the flesh exists, nor 
that the ereation of men is by God, nor that the Lord has come 
into the flesh, nor that He is born of Mary, nor that the world 
is of God, but of angels". 

In the second part (II) it is said that the epistle was taken to 
Philippi by Threptus and Eutychus. Paul receives the epistle in 
great distress since he is emprisoned, but he writes his answer. 

Paul writes that he has handed down that which he had received 
from the apostles, namely that Jesus is born from Mary because 
of the Holy Spirit which was sent to her from the Father in heaven 
to save all flesh and that man has been created by his Father. 
God the almighty has sent prophets to the Jews who were provided 
with parts of the Spirit of Christ and who taught the true religion. 
The ruler (Goycov) has bound all flesh, but the almighty God has 
sent the Spirit to Mary in order to defeat the evil one by the same 
flesh in which the evil one lived. Finally à few examples of the 
resurrection of the flesh are given. He speaks about the seed of 
grain that grows clothed with a body (cf. I Cor. 15, 37), about 
the history of Jonah and about the story of the grave of Elisah 
(cf. II Ki. 13, 21). The epistle closes with the order to keep to the 
rule which they had received by way of the prophets and the 
gospel. 


DBoten 1896 (not available), who identified the false teaching with that 
of Simon Magus. A. Berendts, Zur Christologie des apokryphen 3. Korinther- 
briefes, Àn: Abhandl. A. v. Oettóéngen, München 1898, p. 1-28, who considers 
III Cor. with Hermas and II Clement representatives of a pneumatic chris- 
tology. F. Loofs, T'heophilus von Antiochien adversus Marcionem, in: T'exte 
u. Unters. 44 (1930), p. 148—157, supposes a ''Geistehristologie" for both 
the correspondence and the Aets of Paul. M. Rist, Pseudepigraphic Refuta- 
tons of Marcionism, in: Journ. of Religion 22 (1942), p. 36-62, supposed 
that Marcion and Apelles were rejected in the correspondence. 


CORRESPONDENCE BETWEEN PAUL AND THE CORINTHIANS 1 


5. 'TuHE GREEK TEXT COMPARED WITH THE TRANSLATIONS 


Generally speaking it can be said that the Greek text does not 
show many readings which are not known already from other 
texts. However, we like to point to the following variant readings: 

] 3-4 reads: For we have not heard such words neither from 
you nor from the other ones". All other texts show the reading 
"the other apostles" in stead of *'the other ones". The Greek text 
must be original. This text appears to be in agreement with Paul's 
position in comparison with the twelve apostles. Nor in I neither 
in III Paul is called by the name *'apostle". It can even be said 
that a sharp distinction is made between Paul and the apostles, 
as appears from III 4: **For I have handed down to you from the 
beginning which I also received from the apostles who have been 
with Jesus before me all the time". Paul is dependent on the 
apostles. The passage has obviously been inspired by I Cor. 11, 23, 
but the correspondence gives à position to Paul quite different 
from that which Paul gave to himself, since it reads *'the apostles" 
in place of "the Lord". This position, however, is in agreement 
with the one given to him in the early church in which the twelve 
apostles become more and more important at the cost of Paul.20 
The *'other ones" mentioned in this passage can be compared with 


those about whom Paul speaks in I Cor. 3, 10: *... 1 laid a founda- 
tion, and another one is building upon it". 
I 7-8 reads: '*...come either yourself — because we believe, 


as has been revealed to Theonoe that the Lord has saved you 
from the hand of the lawless one — or answer us". In this passage 
we find three different parts: 1. an invitation to come, 2. an 
information about Theonoe, and 3. a question to answer. In the 
manuscripts we find the three parts in the following order: 


Arm. : 39-1-2 

Z and L4 : defective 
Le : 1-3-2 
Copt. : 1-2 


P and Ephr.: 1-2-3?1 


?) Bee J. Wagemann, Je Stellung des Apostels Paulus meben den Zwolf, 
in: Beth. Zeitschr. neut. Wissensch. 3 (1926), p. 18—186. 

?| 'lhe text of DB and Ephrem are not fully identical with the Greek. 
It is remarkable that both deviate in the same way. B reads: 6... et a te 


8 A. F. J. KLIJN 


In order to find the original text we have to consider several 
things. If we start from the Greek text which is also found in B 
and Ephr., we may suppose that Arm. and La try to put the alter- 
natives side by side (Greek: 7j—//). In addition to this the Armenian 
text combined the question to come with the revelation to Theonoe. 
This means that Arm. and Ls are secondary to Gr.-Ephr.-B. Next 
we have to compare Copt. with Gr.-Ephr.-B. Undoubtedly Copt. 
renders a more difficult reading. One wonders why the question 
to write à letter has been omitted since Paul actually has written 
an answer. This means that Gr.-Ephr.-B seem to be secondary 
to Copt. This is eorroborated by the end of the epistle which 
speaks only of Paul's visit to Corinth (vs 16): '"Therefore, brother, 
make haste to come here, so that the church of the Corinthians 
remains without offence and the stupidity of these (men) may 
come to light". If Gr.-Ephr.-B are supposed to be original, one 
has to accept that the question to write in vs. 7-8 has been omitted 
under the influence of vs. 16. Since, however, vs. 7-8 precedes 
vs. 16, we doubt whether this can be maintained. For this reason 
we believe that Copt. has the original reading in this passage. 

III 13 reads: *((God) sent His Spirit óià zvgóc into Mary the 
Galilean"'. The words óià ztwvoóc can be found nowhere else. Ephrem, 
however, seems to know a text with those or similar words, because 
he writes after "Spirit" the words ''totally warm" (fermajern). It 
appears that these words are not quite clear to Ephrem, because 
in his commentary he says 'this means 'quickly"". The Coptie 
is not available in this passage. Though we shall deal with the 
passage presently we may accept that the Greek version is original. 
There seems to be sufficient reason to omit the words because of 
their diffieulty. The words Mary the Galilean" can be found 
nowhere, though L; and P read *'in Galilea". Also here the Greek 
text seems to be original. This again is corroborated by the Acts 
of Paul where we find the same as in the Greek version.?? Since 


iterum. audaamus. "I. per epistolam aut te $pso adveniente. 8. credimus ... 
aut rescribe nobis (the new verse must not begin with aud?amus, as in in 
the edition of Boese, but after epistolam!) Ephrem: "But therefore the 
Lord had mercy ..., that... we should hear of you once again the things 


which we heard of you orally. Either come ... we believe... or write...". 
?2 Published by C. Sehmidt-W. Schubart, o.c. 
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the passage in the Acts is of importance for à number of other 
deviations in the text, we give the whole passage (p. 8, r. 25-28): 
x]ai m[ao]eAápeve vOv Aóyov, Óvu mveóua Óvváusoc ém &owyárov 
[*xa]w[ó]v [ó 0s0]c 0 vjudc xavémeuwyev eic oápxa votv. &ovw sic viv 
Ma[ oíav 11; ]v [ l'JaAiAaíav xavà vov zoogwtixóv Aóyov, óc à[x]vogopi0n 
Jicteneodss ]. ów a$víj; cg àxoxvijose a)ov?v xai yevvíjcau ['Inooóv] vóv 
XowstOv .... Apart from the words ''the Galilean" which is found 
here and in the correspondence, we also see that this passage is 
the source of vs. 14, which, as we said, can be found in some mss. 
The verse reads in Li, B and Arm. (aecording to B): quae ex totis 
praecordés credidit accepitque in. utero. spiritum sanctum, ut. in 
saeculum prodiret Jesus. ''he Armenian version has been influenced 
by the same passage in vs. 13: "And He sent the Holy Spirit into 
the virgin at the end of times as it has been described by the 
prophets before". Here we find the words &w &oyárov xaipóv and 
xarà vOóv zoogQutuxov Aóyov. 'This means that the Acts of Paul in- 
fluenced the contents of the correspondence. 

III 22-23 is an addition in Li, B and Arm. reading: 'For you 
are not sons of the disobedience, but children of the beloved church. 
Therefore has been preached the time of the resurrection (Arm.: 
among all)". We may suppose that Eph. 2, 2 and 5, 6 influenced 
the text. 

III 24 rendered some difficulties because it was said in the original 
text that there will be no resurrection for those who deny the resur- 
rection of the flesh. Therefore one finds in L, : illis non erit resurrectio 
in, vitam, sed. àn tudicium eius. 'The same alterations ean be found 
in in B, P and Arm., though Ephr. and Copt. are more or less in 
agreement with the Greek text. 

III 33 in Li, B and Arm. one finds besides the three examples 
of the resurrection of the flesh the raising of the son of the widow 
of Sarfat by Eliah. 

From this summary it appears that the text was altered now 
and then. It appears, however, that these alterations are not very 
important. For lack of variant readings it is impossible to trace 
the history of the text, though it appears that Gr. and Copt. 
usually render the best text. 
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6. TukE RELATION BETWEEN THE CORRESPONDENCE AND THE 
AcTS OF PAUL 


We need not repeat that the correspondence was part of the 
Acts of Paul. This is not only proved by the Coptie fragments of 
the Acts of Paul, but also by the influence of some passages in 
the Acts on the correspondence (cf. III 14). But we still have to 
answer the question whether the author of the Acts of Paul is 
responsible for the correspondence or whether he made use of an 
already existing writing. 

In order to answer this question we are going to compare the 
correspondence with the Acts of Paul. We shall do this in three 
ways. First we compare the contents of the Acts and the corre- 
spondenee. Next we look at the place of the correspondence in 
the Acts of Paul as à whole. Finally we investigate some parallel 
passages in the Acts and the correspondence in order to find out 
their relationship. 

It appears that the correspondence knows one theme only: the 
significance of the flesh, or rather: the significance of creation. 
On theological and christological grounds it is proved that God is 
the ereator of the world and of man and that the flesh will rise. 
If we compare this theme with the Acts of Paul it can not be 
denied that this theme is also met in the Acts. In the Acts of Paul 
and Thecla we meet Demas and Hermogenes as Paul's main oppo- 
nents both preaching that the resurrection has taken place already 
(c. 14, cf. II Tim. 2, 18). In this part Paul's preaching is character- 
ized in the following way: Aóyoc 0£00 ztepi. éyxpaveíag xai àvaováosoc 
(c. 5, cf. also c. 12). Nevertheless it can not be said that the Acts 
were written to refute those who denied the resurrection. Paul is 
depicted as à missionary teaching that abstinence is the beginning 
of a new life. This difference, however, is not sufficient to prove 
that the Acts and the correspondence were written by two different 
authors. We can even say that a similarity in contents is to be 
expected. Even if the author of the Acts incorporated an already 
existing writing into his work, he would have done it only if he 
was able to agree with its doctrine. 

Next we look at the place in which the correspondence can be 
found. In the Coptie papyrus-fragments of the Acts of Paul we 
find something about Paul's stay in Philippi (p. 45-49). Paul is 
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emprisoned. Next we read that messengers are sent from Corinth 
to Paul with a letter. Then follows the correspondence. The end 
of III is not available since this part is badly mutilated. For what 
happened after Paul's stay in Philippi we have to depend on the 
Greek papyrus-fragments in which we find on p. 6: From Philippi 
to Corinth". This means that Paul went to Corinth after his em- 
prisonment in Philippi. In the Greek fragments we read that in 
Corinth Paul relates everything which happened in Philippi (frag- 
ments of it on p. 41-43 of the Coptie text also). At this moment 
it is not necessary to go into Paul's story, but it is surprising to 
see that in the Greek text the entire episode in Philippi is missing. 
The passage starting with "From Philippi to Corinth" is preceded 
by a description of Paul's stay in Ephesus. 

This means that in the Coptie text we find something about 
the cireumstances among which the correspondence was written 
and that in the Greek text we find something about Paul's adven- 
tures after his departure from Philippi. The difficulty, however, 
is that the Greek text omits the part about Paul's stay in Philippi. 
Before we continue our investigation we have to deal with this 
omission. 

The reason for the omission may be that in the original Acts 
Paul's stay in Philippi was missing. If we accept this supposition 
we are able to infer that the correspondence was added to the 
text at a later date, provided with a frame dealing with Paul's 
work in Philippi. This may be attractive, but this idea is contra- 
dicted by the words at the beginning of the episode in Corinth: 
"From Philippi to Corinth". There is no reason to deny that in 
the copy used by the writer of the Greek papyri of the Acts of Paul 
something about Paul's work in Philippi was found. The contents 
of this description are unknown. This means that we have to sup- 
pose that the episode in Philippi was deliberately omitted. But 
why? C. Sehmidt the editor of the Greek papyrus-fragments 
supposed that the omission is due to the fact that roundabout 
300, the time to which the fragments go back, the correspondence 
was already known in an independent form.?? Though this cannot 
be denied since the discovery of the correspondence in à manuscript 


?3 See Schmidt-Scehubart, o.c., p. 98. 
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of the third century, we wonder whether this is sufficient reason 
to omit the whole passage about Philippi. The only reason ean be 
that the Greek text summarized the text. This is in agreement 
with the development of the text of the Acts of Paul which shows 
a tendency to break up in different small parts which were separa- 
tely published (cf. Acta Pauli et T'heclae and. martyrium. 

Now we shall consider the context in which the correspondence 
is found in the Acts of Paul. 

On p. 45 and 46 of the Coptie fragments we read something 
about the ecireumstances in which the correspondence was written. 
It appears that those in Corinth feared that Paul would die. This 
especially, since Simon and Cleobius have arrived teaching that 
"There is no resurrection of the flesh, but of the Spirit only, and 
that the body of man is not a creation of God and also the world 
has not been created by God, and that God does not know the 
world, and that Jesus Christ was not crucified, but was an appear- 
ance, and that He was not born of Mary nor of the seed of David". 
After the statement that the epistle is sent to Paul we find the 
correspondence with its three parts. 

'The diserepancey about the ideas in Corinth with regard to Paul's 
future between the introduction and the correspondence is remark- 
able. In the introduction we find (p. 45, 8-11): *"The Corinthians 
were in great distress concerning Paul that he would leave the world 
before it was his time". In I 8 (the epistle of the Corinthians to 
Paul) we read: *... we believe as has been revealed to Theonoe, 
that the Lord saved you from the hand of the lawless one". This 
means that the expectations with regard to Paul's life are quite 
different. In the epistle one hopes that Paul will come to Corinth. 
Striking is the reference to Theonoe. It seems that the correspond- 
ence points to a revelation known to the readers of the Acts of 
Paul, but we do not know anything of such a revelation, though 
in the Acts of Paul many similar revelations are met.?4 


?^ On p. 31 (Coptic, ed. Sehmidt, p. 54) an angel reveals that Paul will 
be protected. On p. 51 (Coptie, ed. Sehmidt, p. 82; Greek, p. 6, 27-30, ed. 
Sehmidt-Sehubart, p. 47) & eertain Cleobius reveals that Paul has to go 
to another city. On p. 52 (Coptie ed., Schmidt p. 83, Greek, p. 7, 3-8, ed. 
Schmidt-Schubart, p. 50-51) Myrte reveals that Paul will save many in 
the city of Rome. 
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No great discrepancies can be pointed to between the summary of 
false teaching in the introduction and in the epistle. Nevertheless 
we find some matters in the introduction which are not dealt with 
in the epistle. Thus we do not find anything about the resurrection 
of the spirit and Jesus being an appearance. In the epistle we do 
not find anything about the nature of Jesus' death. It may be of 
some importance that it is said in the epistle: o9 eívau vóv xóouov 
0co6 (Il 15). In the introduction we find: '(and the world also, 
that God did not create it and that God does not know the world". 
It may be that the introduction clarifies à somewhat difficult 
passage which was found in the epistle. 

It is important to see what happened in Corinth after Paul's 
arrival from Philippi. This is related on p. 6 and 7 of the Greek 
papyrus. It is remarkable that nothing is said about the false 
teachings. C. Schmidt supposed that this was not necessary any- 
more since Paul had written his letter.?? We do not think that this 
explanation is acceptable. It is strange to note that Paul is preaching 
about steadfastness (6, 11—22). It also remarkable that we do not 
meet the names of those who wrote the letter or brought it to 
Paul. It i$ even more remarkable that a man called Cleobius reveals 
in the Spirit that Paul has to proceed on his journey (7, 28—30). 
If we remember that Cleobius arrived in Corinth with false teachings 
it is hardly possible to imagine that one writer is responsible for 
the eorrespondence and the description of the events in Corinth. 

The result of this comparison is that there are reasons to suppose 
that the correspondence was not written by the same author as 
the Acts of Paul. 

Finally we like to point to passages which can be found both 
in the correspondence and the Acts of Paul. 

In the Acts of Paul and "Thecla c. 1 we read that Paul goes to 
Antioch aecompanied by Demas and Hermogenes. Then we find 
à sentence with a number of variant readings which reads according 
to Lipsius-Bonnet: *But Paul looking unto the goodness of Christ 
only, did them no evil, but loved them well, so that he tried to 
make sweet to them all the words of the Lord (and of the teaching 
and the explanation of the Gospel) and of the birth and resurrection 


?25 See Schmidt-Scehubart, o.c., p. 101. 
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of the Beloved and related unto them word by word the great 
works of Christ, how they were revealed unto him". Probably it 
is not necessary to put the words ''and of the teaching . . . Gospel" 
between brackets, but the words ''of the Gospel" must be considered 
secondary, since they are omitted in some Greek manuscripts and 
the Coptie text. More important is that all our manuscripts apart 
from the Greek G, the Syriae and one Latin manuscript add: óc: 
éx uapíag (tfj; zapgÜcvov in M. and Copt.) xai éx onéouavoc Óavíó. 
This last part which is accepted by C. Sehmidt and L. Vouaux,?6 
is identical to III 5: *that our Lord Christ was born of Mary, of 
the seed of David". In both cases the words are directed against 
those who deny the resurrection of the flesh. It is difficult to say 
anything definite about the relation between the two passages. 
This especially because we do not know the original reading of the 
Acts of Paul. It seems as if the sentence beginning with óri éx 
has been added to óujyeiro in a rather careless way. If this is true 
the correspondence seems to have influenced the Acts of Paul. 
But because we are dealing with a variant reading it can not be 
made out whether the addition goes back to the original author 
or to a later copyist. 

Of more importance are some parallels in the Greek papyrus- 
fragments. On p. 8 we find a sermon of Paul during his stay in 
Puteoli. In this sermon Paul tells how often Israel has been saved 
from the hands of the lawless ones, but also how often they have 
lost their heritage. For this reason one has to be more steadfast 
than they have been. In this passage we find some parallels with 
III. The first one reads (p. 8, 16-21): *In addition to this He sent 
prophets to proclaim our Lord Christ Jesus. In their turn (? xaxa 
[váív ]v) they received lot and part (xAfWjoov xai usgwuov) of the 
Spirit of Christ. And after having suffered much they were killed 
by the people. Since they fell away from the living God in accord- 
ance with their desires (xarà ràg émuüvuíac) they lost the eternal 
heritage". The parallel passage in III 9-11 reads: ''For this reason 
God of all, the almighty, who made heaven and earth, has sent 
to the Jews in the first place (zoó ow iovóaíow) prophets in order 
to withdraw (them) from the sins. This, because he liked to save 


?6 . Schmidt, Acta Pauli, Leipzig 1904, p. 27-28, and L. Vouaux, Les 
Actes de Paul, Paris 1913, p. 146—148. 
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the house of Israel. He divided the Spirit of Christ (usoícac) and 
sent it into the prophets who proclaimed the infallible religion 
during long times. Now, the ruler (Goycov) who was unrighteous 
and who liked to be God, put his hand on them and bound all 
flesh according to his desire". 

Without any doubt some relation exists, but we wonder of what 
nature. First of all we like to point to some discrepancies. In both 
passages the prophets have to do the same things. In III it is said 
that they have to withdraw the Israelites from sin and that they 
have to teach them the true religion. In the Acts they have to 
proclaim Christ. It is, however, possible that the word *religion" 
(0sooéps.a) has a wider meaning and that it also includes the 
proclamation of Christ, but it is not explicitly said. 

An other deviation is the use of the words x4foog xai uspwouóc 
which is a well known biblical expression (cf. Deut. 10, 9; 12, 12; 
14, 27, 29; Acts 8, 21; Col. 1, 12 and Hebr. 2, 4). In the Acts we 
find the word ueoícag. In the Acts of Paul the words xarà rá£w 
have been added to the text. These words can be translated by 
"each in his turn" but also by "according to order". In the last 
case the prophets are among those who received the Holy Spirit. 
It may be that this passage has been inspired by the words zoóroic 
iovóaíor; in III 9. In the Acts we see that the people killed the 
prophets which is in aecordance with Acts 7, 52. In III 11 the 
devil is responsible for the killing of the prophets. Finally we 
find in the Acts the words xarà vràg émivuíag with regard to the 
Jews. In III 11 we find the words zoóc 1jóovi» with regard to the 
devil. The words zo0c 5óovr» can raise difficulties as appears from 
the translation in B: in concupientia, Lo: voluptatibus. Ephrem: 
"he bound by human desires", and Arm.: *by sin". We can not 
exclude the possibility, however, that these variant readings are 
due to the influence of the text of the Acts of Paul. 

The result is that it is impossible to say in which way the passages 
are related. It may be that the Acts are dependent on the corre- 
spondence, but no convincing proof exists. 

The second parallel is 8, 25-29: *fAnd you received the Word: 
God sent a Spirit of strength in the end of times into the flesh, 
that is into Mary the Galilean according to the prophetie word, 
which was born by her as a fruit of the body (6c e[*]vogoo10n [. . . .]) 
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until she gave birth and brought forth Jesus Christ...". In III 
12-13 we find: "The almighty God, because He is righteous and 
He did not like to destroy his own work xarézeuwe zweóua Óu tvooc 
ei; Magíav vYv yaAua(av". It is remarkable that in the passage 
of the Acts this part is called A4óyoc. 'This means that we are dealing 
with a definite kerygma. 1t might be that that the author alludes 
to the eorrespondence. This in particular because the remarks 
about the birth of Christ are irrelevant. In this address Paul speaks 
about Jesus who proclaimed the coming kingdom for which reason 
man has to flee for the darkness. 

A close relation can be seen between this passage and III. We 
have already pointed to the word ''the Galilean". The correspond- 
ence, however, shows the words óià zvogóg and the Acts of Paul 
óvráuscc. The words óià zvoóc are not often met in relation with 
Christ's birth, but similar expressions occur.? It is possible that 
AIAITY POX goes back to AYNVAMEQO. It is, however, also possible 
that we have to prefer the more diffieult reading and that the 
author of the Acts of Paul altered an already existing text. 

Coneluding our remarks with regard to the relation between 
the correspondence and the Acts of Paul, we may say that there 
are some reasons to suppose that the author of the Acts inoor- 
porated an existing writing into his work. The correspondence does 
not fit into the Acts as a whole and some passages in the Acts 
seem to go back to similar passages in the correspondence. On 
the other hand we were able to point to some passages in the 
correspondence which were influenced by the Acts after the moment 
when the correspondence was added to the Acts of Paul. 


71. AN EXPLANATION OF THE CORRESPONDENCE 


Very often the correspondence has been influenced by passages 
taken from the Pauline epistles. For this reason it is remarkable 


? Of. E. A. Budge, Legends of our Lady Mary... from the Ethiopic 
Manuscripts, Oxford-London 1933, p. 116: How couldst thou earry and 
contain Him, the Fire that could do all things. ..", p. 108: *And Mary 
answered and said unto the angel, "Thou art fire, and thine apparel is coals 
of fire; frighten me not, O fire. . ."", p. 119: '""Thine honourable appearance, 
and Thy awesome announcement, and Thy burning fire... I cannot gain- 
say... I am a child, and à woman and unable to receive fire". 
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that in both letters we find the simple xaíoew in the praescript. 
In this respect the correspondence is in agreement with the epistles 
of Ignatius (apart from the one to the Philippians), which also 
do not give more than z4eiora xaíosw. 

The names Simon and Cleobius, are also known from Eusebius, 
H. E. IV 22, 5. It appears that these names were connected with 
hereties in the time of Hegesippus. In the Didascalia and Constitu- 
tiones Apostolicae (VI 8, 1) we meet them again. Here Simon is 
identified with Simon Magus. These writings know about them 
(VI 10, 1): Et erat quidem llis omnibus aequaliter lex, ut Lege et 
Prophetis non utantur et ut omnipotentem Deum blasphem|ar Jent. et 
resurrectionem non credant. Lt is possible that this information goes 
back to the correspondence. Anyway, we may be sure that these 
two persons were supposed to be two notable heretics. 

We have already spoken about the position of Paul in the corre- 
spondence. This position is in agreement with what we find about 
the twelve apostles and Paul in the early church. 

The christological ideas of the author are difficult to grasp. We 
might speak of a 'pneumatie christology" or ''Geistcehristologie", 
but it is hazardous to go any further. We are able to point to III 5, 
where we read that Jesus Christ was born of Mary ... of the Holy 
Spirit, to III 10, where it is said that the prophets received parts 
of the Spirit of Christ, and III 13, where it is said that the Spirit 
was sent to Mary. These passages do not help us very much in 
determining the author's christological ideas. They can easily be 
explained by the influence of the New Testament. 

More important is the way in which the epistle writes about 
the false teachings. Here we find: 


. One must not use the prophets, 

. God is not almighty, 

There is no resurrection of the flesh, 

. God did not create man, 

The Lord did not come into the flesh, nor was born of Mary, 
The world is not of God, but of angels. 


nmogonocwew 


We see that these are negative statements only. Nothing is said 
about the doctrine of the heresy. We also miss anything about 
the death of Christ. 
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With help of the summary given above we are going into 
each part. 


a. 'The Prophets 

In his commentary Ephrem says that the false teachers rejected 
the prophets, but accepted the gospel. This means that, according 
to Ephrem, one accepted the New Testament, but rejected the 
Old Testament. This is in agreement with III 36: *And if some- 
body keeps to this rule which has been received from the blessed 
prophets and the holy gospel, he will receive his reward". The 
word ''prophets" cireumsceribes the Old Testament, like Irenaeus 
in adv. Haer. Il 27: Umiversae Scripturae et Prophetiae et Evangelia. 
For this reason we find in III that the prophets received parts 
of the Spirit of Christ. 

We know of many hereties who rejected the Old Testament. We 
may point to Marcion, but we also know that Simon and Basilides 
believed that the prophets were inspired by the angels who 
created the world (Ir. I 23, 3 and I 24). According to Saturninus 
the prophets are partly belonging to the devil partly to the angels 
who created the world (Ir. I 24, 2). The rejection of the Old Testa- 
ment is not typically gnostie, since Valentinus did not reject it 
(Ir. I 7, 3) and Bardaisan made use of the Old Testament (Epi- 
phanius, Haer. 260, 6). According to Clement, Strom. III 12, 82, 
Tatian attributed the law to an other god.?8 

It is worth while to see that it is usually said that the prophets 
were inspired by the creator of the world. This means that they 
were not able to prophesy about Christ. Thus one was able to 
point to a discontinuity between the prophets and Christ. The 
first were inspired by the creator, the second by the true God. 
The correspondence rejects this idea by stating that God, the 
creator, did not only send the prophets to the Jews, but also that 
He gave them parts of the Spirit of Christ that they were able to 
teach the true religion (III 9-10). Here we see the close connexion 
between God-creator-prophets-Jesus Christ. 

The ideas of the correspondence are wholly in agreement with 
what is found in the early church. Already in I Petr. 1, 11 it is 


?8 See R. Liechtenhan, Dée Offenbarung 4m Gnosticismus, Góttingen 
1901, p. 54—68. 
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said that Christ works in the prophets. The same opinion is often 
met in Tertullian (de praescr. 13?9 cf. Ir. IV 20, 4 and 33, 9). Of 
some importance is Ignatius, Magn. 8, 2, according to whom the 
prophets lived in aecordance with Christ and were persecuted for 
that reason. Again we see that only one God witnessed both in 
the prophets and in Christ. This means that the prophets could 
not have been inspired by the devil. For this reason we find in 
III 11: "The archoon because he is unrighteous and because he 
liked to be God killed them (sc. the prophets) and bound all flesh 
according to his will". Now we understand the deviation from 
the New Testament where it is said that men killed the prophets 
(cf. Mt 5, 12, Lk 11, 47, Acts 7, 52). The correspondence likes to 
show that the ruler of the world cannot possibly be the same 
one as he who sent the prophets. 


b. The Almighty God 


In his commentary Ephrem writes that according to the false 
teaching the God who inspired the prophets, is not almighty. This 
is true, because it is obviously meant that the God of the Old 
Testament is not almighty. In early Christian literature we discern 
that God being creator is the almighty one. Theophilus, ad. Auto- 
lycum Il 4, says that God is almighty, because He is the master 
of all and. because the creation is his work.3? In the struggle against 
those who leave the world to another God, the word *'almighty" 
is often used. Irenaeus writes that God can not be called almighty 
if there are two Gods (II 1, 5 and II 6, 2). The same we see in Cyrillus 
of Jerusalem Cat. 8, 3 and Origen de Princ. I 2, 10. For this reason 
we wonder whether the heretics themselves said that God is not 
almighty. It is very well possible that this is à conclusion drawn 
by the opponents. 

In the answer the word *almighty" is used twice. In the first 
place in vs. 11 quoted above and next after the passage about the 


?9 The text reads: 2d. Verbum filóum ejus appellatum in nomine De? varie 
visum a, patriarchis, 4n prophetis semper auditum, postremo delatum ex spiritu, 
patris De et virtute 4n. virginem Mariam, carnem factum in utero ejus et ex 
ea natum egisse lesum Christum. 

39 (Cf. F. Kattenbuseh, Das apostolische Symbol II, Leipzig 1894, p.520— 
534. 
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archoon. We read: The almighty God, because He is righteous and 
because He did not like to destroy his work, had the Spirit come 
down upon Mary the Galilean by way of fire, in order that by the 
same flesh in which the evil one reigned, since it got lost, the 
evil one was defeated and was convinced that he is no God". Here 
again we see the relation between God the creator and God the 
almighty. Because he is the creator he saves the world and the 
flesh. God being the creator has to be a Saviour. The author of 
the correspondence says that it was necessary for Christ to come 
into the flesh in order to save the flesh. In this way we get the 
relation between God being the creator of the flesh and God being 
the Saviour of the flesh. In anti-gnostic literature we often see 
that one points to Jesus' healings in order to show that God is 
willing to save the body. Thus we find in Clement, Strom. III 104: 
ooyi Ó coo Óozepo t1)v vuyrv, o0ro Ó& xai vó oóua (Gro TOv staÜóv; 
and in Ephrem, adv. Haer. 43, 10: *"ladelenswert ist der erste, 
der den Kórper erschuf'. (Dann) auch sein Arzt... Unser Herr 
fand einen blinden Kórper und gab ihm das Licht"? 


c. The Resurrection of the Flesh 


In the New Testament we find some who deny the resurrection 
of the flesh (I Cor. 15, 12, II Tim. 2, 18, cf. Acts 17, 32). Here 
we are dealing with an isolated opinion. We do not know whether 
this idea had its consequences with regard to the doctrine of 
creation and the christology. In Polyearpus, Phil. 7, things are 
different. Here we find some who deny that Christ came into the 
flesh and those who deny the resurrection of the flesh. We often 
find the same opinion in early christian literature: II Clem. 9, 1, 
Justinus Dal. 80, 4 Ir. I 22, 4; 27, 3 (Marcion) I 10, 1; 1 23, 5 
(Simon Magus) and Tertullian, de resurr. carnis. 

In the answer we see that Jesus has come into the flesh to save 
all flesh (III 6 and 16). The idea that Christ had to come into the 
flesh to save the flesh is well known (cf. I Clem. 49, 1, II Clem. 
9, 4 and Barn. 5, 6). At the end of the epistle we see some proots 


31 See E. Beck, Des heilógen Ephraem des Syrers, Hymnen contra Haereses, 
in: Corp. Script. Christ. Orient. 169 (Syr.) and 170 (transl.), Louvain 1957, 
p. 172 (Syr.) and p. 153 (transl.). 
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of the resurrection, which were obviously inspired by the preaching 
of the early church. The seed clothed with a body we find in I 
Cor. 15, 37 and I Clem. 24, 5, the example of Jonah in Mt 12, 40 
and Tertullian, de resurr. carnis 32, and the history of Elisah's 
grave in Constitutiones Apostolicae VY 30, 5. 


d. 'The Creation of Man 


With (d) we can combine (f), in which is spoken about the world 
which is not of God, but of angels. Under (v) we have already 
dealt with examples speaking about the world being created by 
angels. In III it is not explicitly said that the world has been created 
by God. Nevertheless it is said that God created the flesh. The 
emphasis on the creation of the flesh was caused by the author's 
wish to emphasize Christ's coming into the flesh. If the author 
speaks about God's zAdoua, he actually means the flesh (III 13). 


e. Jesus was born of Mary 


In the New Testament we find already that Christ has not come 
into the flesh (I John 4, 2-3 and II John 7). Especially in the 
epistles of Ignatius and Polycarpus this subject is often spoken 
about. (Pol., P/sl. 7, Ign., Trall. 9, Magn. 11, and Smyrna 1, 1—2). 
Ephrem writes in his commentary that the correspondence deals 
with the followers of Bardaisan. They say that Christ went through 
Mary without receiving anything from her. The same we find in 
Tertullian about Valentinus (adv. Valent. 27, cf. also Ir. I 7, 2). 
Tertullian makes a difference between Marcion and Basilides, 
according to whom Christ was an appearance, and Valentinus and 
Apelles, who supposed that Christ was clothed in human flesh 
(Tert., de carne Christi 1, de resurr. carnis 2, cf. Ir. I 24, 4, about 
Basilides). In the correspondence this subject is not dealt with. 

It is remarkable to see that in III it is accepted that Christ 
was born of Mary without evidence. This belief goes back to the 
ones who were with Jesus (vs. 4—5). We are obviously dealing with 
a very old article of faith: And any spirit, who does not confess . . ." 
(John 4, 3 and Polye., Phil. 7, 1l). 

We see that not only the false teachings but also the refutations 
are known from ancient Christian literature. It is worth while to 
see that the false teaching has been rejected in one connected way. 
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The starting point is that Christ has come into the flesh. Next 
it is said that therefore the flesh will be saved (III 4—8). This again 
proves that God created the flesh. This is corroborated by the 
prophets who possessed parts of the Spirit of Christ and were 
persecuted by the ruler of this world. But again, some similar 
ideas we find in Tertullian, de resurrectione carnis 2. 

Finally we have to deal with the nature of the false reaching. 
One has pointed to Bardaisan (Vetter and Ephrem in his commen- 
tary), Simon Magus (Muretow) and Apelles (Rist). We reject the 
idea that Bardaisan is meant. He did not reject the Old Testament 
and he did not teach à physical dualism. We must, however, not 
forget that a difference exists between Bardaisan and his followers. 
At a later stage we see that in Bardaisan's doctrine a sharp division 
is made between body and soul3? Ephrem knew Bardaisan's 
doctrine in this form. For this reason Ephrem was justified in 
saying that the epistle was written against the followers of Bar- 
daisan. The correspondence, however, goes back to a time well 
before 170. At that time Bardaisan (154—223/3) was still unknown. 

The idea that the letter has been written against Marcion has 
one diffieulty, since Marcion did not teach that the world was 
created by angels. The doctrine of Apelles, à pupil of Marcion, 
seems to be more in agreement with the false teaching. But also 
here we do not find that the world was created by angels. Tertullian, 
de praescr. haer. 34, de carne Christi 8, de amima 23, only knows 
that aecording to Appelles the world was created by a fiery angel. 

The opinion that the correspondence was directed against Simon 
Magus is attractive. He taught, according to Irenaeus, that the 
angels created the world (I 23, 3-4), that the prophets were inspired 
by the angels and the resurrection of the body took place at the 
moment that man was baptized. Nevertheless it is hazardous to 
think that the correspondence was written against his ideas only. 

This means that we are not able to say that the correspondence 
was written against one particular kind of heresy. The correspond- 
ence probably describes à tendency in the early church. 'This ten- 


32 See H. H. Schaeder, Bardesanes von Edessa in der Überlieferung der 
griechischen und. syrischen  Kérche, in: Zeitschr. Kérchengesch. 51 (1932), 
p. 21-74. 
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dency can be found especially in Asia Minor as appears from 
Ignatius. This is in agreement with the place were the Acts of 
Paul were written. We may only say that the tendency is not 
yet à *doctrine" which can be found in the well known gnostic 
systems. 


Utrecht, Joh. Wagenaarkade 89 
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NOTE CRITIQUE SUR LA LETTRE 
D'EUSÉBE DE NICOMÉDIE À PAULIN DE TYR 


(THÉODORET, ZH. E., I, 6, 2) 
PAR 


P. NAUTIN 


Lorsqu'Árius en avait appelé aux évéques contre Alexandre 
d'Alexandrie, quelques-uns d'entre eux avaient écrit à ce dernier 
pour soutenir là cause d'Arius, mais Paulin de Tyr s'était abstenu. 
Eusébe de Nicomédie envoya une lettre à Paulin pour l'inviter 
à faire le geste qu'on attendait de lui. Dans cette lettre, qui nous 
a été conservée par Théodoret, on lit, à la fin de l'introduction: 

A0 zapaxaAÓ sióóra oe cg ànpeméc àvóoi goovíuc àAAota qpooveiv 
xai ovoztà» ràÀgüs; àvacxaAsUcavri TÓ weóuati TOv Aoyiouov zteoi TO 
yoáget ztepí voórov doyov AvowtcAo0vtog xai coi xai Tolg àxovovoí 
cov, uGA.cÜ' Óvav xarà àxoAovü(a» Tfj; yoagtjig xai Toig lyveci vOv 
ÀAóycov aotTüc xai DovAnu&rtov &0ÉAou yoágew !. 

Opitz tenait cette phrase pour corrompue et il en à prévenu le 
lecteur par une crux placée devant zeoi 10. On peut, me semble-t-il, 
localiser les fautes d'une fagon plus précise et les corriger: 


1l) cepi 16, dans la proposition zagaxaAO ...0€...7:600 10 ypáqetw 
zt£oi toorov, est injustifiable, comme Ofpitz l'a reconnu. « Je t'invite 
à écrire à ce sujet » se dit simplement zagaxaAÓO ... 06... ygágew 


zeoi tovtov. L'addition accidentelle de zreoí v0 s'explique du reste 
facilement dés qu'on remarque le zeoi vroórov qui suit. Le copiste 
avait à écrire yoágew 7teoi vostov ; les deux éléments se sont inter- 
vertis dans son esprit, comme il arrive souvent, et il s'est mis à 
écrire zteoi ToOTov yoágew, mais il s'est apergu de son erreur avant 
d'avoir achevé le second mot: il a exponctué les lettres déjà tracées, 


1 H. G. Opitz, Athanasvus Werke, 3. Bd, 1. Teil, Urkunden zur Geschichte 
des arianaschen Streites, Berlin, 1934, Urkunde 8, p. 15, 5-9. Méme texte dans 
L. Parmentier et F. Scheidweiler, T'heodoret. Kirchengeschichte (G.C.S., 44), 
Berlin, 1954, p. 28, 2-7. 
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zeoi to, et écrit correctement à la suite yodgew zepi roórov; puis 
un autre eopiste qui à pris ce manuscrit pour modéle n'a pas fait 
attention aux points placés au-dessus de zreoí vo, et ces deux mots 
ont été désormais incorporés au texte. 


2) Le complément àvaoxaAsócavr( TQ mveóuat( vOv Aoyucuov 
devrait étre rapporté, d'aprés le texte actuel, à àvópgí: « combien 
il sied peu à un homme sensé d'avoir des pensées fácheuses et de 
taire la vérité, quand il a déterré son intelligence par l'Esprit ». 
Le sens est peu satisfaisant. Car on ne voit pas comment quelqu'un 
pourrait «avoir des pensées fácheuses » aprés qu'il à purifié son 
intelligence par l'Esprit; non seulement cela ne lui «sied » pas, 
mais cela lui est impossible; ce sont deux choses contradictoires. 
Par contre, si l'on rattache ce membre de phrase à o .. . ypágew, en 
lisant. l'aecusatif àvacxaAs$cavra, i| apporte une précision trés 
heureuse. Dans la pensée d'Eusébe, Paulin ne pourra évidemment 
se décider à écrire qu'en dégageant par l'Esprit son intelligence 
des pensées fácheuses oü elle est embourbée: « je t'invite à déterrer 
ton intelligence par l' Esprit et à écrire à ce sujet ». Mais un copiste 
distrait a fait machinalement l'aecord avec àvóoi goovíuo quil 
venait d'écrire. 


3) L'impératif qui vient ensuite, doyov, commence!, est déjà 
étrange par lui-méme. Si l'on observe qu'il manque à cet endroit 
précis un nom au génitif pour soutenir le participe AvoureAoóvroc, 
on pense aussitót à yóorov, génitif de ;áorgc, qui s'employait pour 
un document méme épistolaire ?: «v06» *áovrov AvoureAobvrog xai 
coi xai toig àxovovoí cov, «la lettre étant utile et à toi-méme et à 
ceux qui t'écoutent ». L'omission de roó aprés voórov est un accident 
fréquent d'haplographie, et le changement de yaorov en aopyov un 
phénoméne connu de métathése au cours de la prononciation 
mentale du mot. 

Ces fautes sont trés anciennes. Elles figurent dans tous nos 
manuscrits de l'Histoire ecclésiastique de "TThéodoret et elles se 
trouvaient déjà dans la copie de cet ouvrage qui a servi à Théodore 


? "Un exemple contemporain est fourni par Eusébe de Césarée dans sa 
traduction de la lettre de l'empereur Constantin à Miltiade de Rome (Eusébe, 
H.E., X, v, 18): 'Emeir vowro( yáprau zagà 'AvvA(vov vo$ Aaunoorárov 
dvÜvnzdrov tüc '"Áqouüc zt0Ó0c ue nÀAsiovg àmeotáAnoav ... 
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le Lecteur au Vle siécle?. Il est probable qu'elles remontent à 
l'arehétype de l'Histoire ecclésiastique. Car Théodoret n'a pas eu 
en main l'original de la lettre d' Eusébe de Nicomédie. Il l'a trouvée 
dans une oollection de documents relatifs à l'arianisme qu'un 
orthodoxe avait constituée un siécle plus tót. Or cette collection 
n'avait pas été copiée et recopiée plusieurs fois sans que des fautes 
s'y fussent introduites. Il suffit pour s'en convaincre d'examiner 
la lettre d' Arius à Eusébe de Nicomédie dans le Panarion d' Épiphane 
d'une part et dans l'Histoire ecclésiastique de 'Théodoret d'autre 
part, qui l'ont prise tous deux à cette méme oollection: il n'y a 
pas une ligne oà l'on ne reléve une ou plusieurs divergences ?. 
Aprés cette comparaison, les fautes que nous avons décelées dans 
la lettre d'Eusébe chez Théodoret n'ont plus rien d'étonnant. 


Je propose donc de lire: 


A0 ztapaxaAÓG cióóra ct, Oc àmoszéc àvÓoi qoovíuo àÀAola qpovetv 
xai a.o7tüv vàAnÜf, àvaoxaAeócavra và zweóuat. vov Aoytouov yoágeur 
zt£poi TOvTOU, «TOO» wáotov AvcirtAo0vroc xai coi xai roig àxovovcí 
cov, uÓA.cÜ' Órav xarà àxoAovü(av Tfj; ypaprjic xai Toig Uyveci TÓY 
Aóyov abTüc xai DovAqgudrow &0éAoug yoágew. "Ovi yàp ... 


2 áàvaocxaAcócavra scripsi: — cavri Theod. | post Aoywuóv add. megi ró 
Theod. | 3 (vo0» xdgrov scripsi: doyov Theod. 


C'est pourquoi, toi qui sats combien tl sed. mal à wn homme sensé 
d'avoir des pensées fácheuses et de laire la vérWé, je Ü'invite à 


3 La Tripartite de Théodore le Lecteur n'est pas éditée, mais l'apparat 
critique d'Opitz en donne les variantes; aucune n'est signalée pour notre 
passage. La Tripartite d'Épiphane et Cassiodore traduit (éd. Jacob et 
Hanslik, C.S.E.L., 61, p. 70, 7-10): u£ spirital? ratione commotus ad. con- 
scribendum de huvusmoda rebus incipias, cum et tebi sit utile et audientibus 
ie, maxime dum ... neoi tÓ et doyov se reconnaissent sous ad et $nc)p?as. 
En voyant que commotus est rapporté au sujet d'éncépias ad. conscribendwm, 
on pourrait supposer qu'Épiphane et Cassiodore lisaient l'accusatif 
dvacxaAsvcavta, mais Bidez à montré que pour toute cette partie de leur 
ouvrage ils se sont contentés de traduire la Tripartite de Théodore le Lecteur: 
J. Bidez, La tradition manuscrite de Sozoméne et la "T'ripartite de 'l'héodore 
le Lecteur (T.U., 32, 2b), Leipzig, 1908, p. 51. C'est bien le datif qu'ils 
trouvaient chez Théodore, mais, dans la traduction approximative qu'ils 
donnaient de cette phrase difficile, ils ont fait spontanément la correction. 

* QOpitz, op. laud., Urkunde 1. 
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déterrer ton intelligence par U Esprit et à écrire à ce sujet : le document 
sera ule aussi ben à toi-méme qu'à ceux qui t'écoutent 9, surtout 
si tu veux bien écrire en te conformant à ce qui découle logiquement 
de l'Écriture, en suivant les traces de ses paroles et de ses intentions. 
ÀÁ savow... 


Et Eusébe de dicter à Paulin une profession de foi arienne. 


FP'resnes (Seine), 13 allée Riviére 


* 


? «A ceux qui t'écoutent», qui sont attentifs à tes avis, ou bien «à 
ceux qui t'entendront », qui entendront lire ta lettre. 
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THE DATE OF THE DREAM OF JEROME 
BY 


J. J. THIERRY 


It is hardly possible to indicate a second passage in the Letters 
of Jerome which has drawn so much attention as the one in Epistula 
XXII in which he relates his famous dream. The question, in 
how far he has kept his oath that he would not read the pagan 
authors any more, will not occupy us here. About this Courcelle 
and Hagendahl have said all that is necessary.! Nor do I intend 
to enter into the question if the author tells us something he has 
really experienced, or if the account of the dream is only a rhetorical 
form modelled on literary examples.? This question is of no im- 
portance for the dating of the dream. For it is with this subject 
the present article is concerned. What has been written about the 
date of the dream up till now seems to me scarcely satisfactory. 
On this point more than one pronouncement has been made that 
was insufficiently substantiated. 

There are two opposite views. Some writers refer the dream 
to the period in which Jerome lived as à hermit in the desert of 
Chalcis; others think of the preceding period, when Jerome was 
continually troubled by illness in. Antioch. This latter view is 
taken by G. Grützmacher, who merely says: '(dieses Erlebnis, das 
ihn zum Eremitenleben führte'".3 'lhis opinion is also held by 
F. Cavallera, who touches briefly on the question in a footnote: 
"Ce songe est souvent rapporté à l'époque de la vie au désert, 
mais il n'y a aucun détail qui ne cadre avec ce que nous savons 
sur le séjour à Antioche auquel nous renvoie naturellement la 
mention de la maladie".* On the other hand C. Becker speaks of 


1 P. Coureelle, Les lettres grecques en Occident,? Paris 1948, p. 37-115. 
H. Hagendahl, Latin Fathers and the Classics, Góteborg 1958, p. 91—328. 

? Cf. P. de Labriolle, Le songe de St. Jéróme in Miscellanea Geronimaana, 
Homa 1920, p. 227-235. 

3. Hieronymus. Ene bographische Studie I. Leipzig 1901, S. 154. 

^ Sant Jéróme. Sa vie et son cwuvre I. Louvain-Paris 1922, p. 29 n. 3. 
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"die Erzáhlung seines "Traumes' in der Wüste von Chalkis" without 
giving any reasons for this statement.» Also A. G. Amatucoci simply 
says that the dream belongs to the period of the desert: ^^. ..nel 
deserto di Caleide (a. 375). Quivi fra i digiuni, le astinenze e le 
mortificazioni d'ogni genere ... avrebbe avuto in sogno la famosa 
visione".$ In the Notes complémentaires, added to his edition, 
J. Labourt dates the dream before 373/4, so during Jerome's first 
stay at Antioch, and not in the period of the desert." He bases his 
dating on the praefatio of the third book of the Commentary on 
the Epistle to the Galatians, where Jerome says to Paula and Eusto- 
chium: Nostis enim. el psae, quod. plus quam XV ann sunt, ex 
quo in manus meas numquam Tullius, numquam Maro, numquam 
gentiliwm | litterarum quilibet: auctor ascendit. Now Bardenhewer 8 
dates this commentary to 386 or 387. Then the dream must be 
dated to 371 or 372 at the latest. With Cavallera,? however, Labourt 
wants to date the Commentary to 388/89, from which it follows 
that the dream must perhaps have been written before 373/4. 
Hagendahl'ss reasoning is just the reverse. He starts his treatise 
on Jerome and. Latin Literature with the statement that the dream 
occurred 'during his first stay in the East (about 374)",19 and 
concludes from this uncertain dating that the Commentary on the 
Epistle to the Galatians must have been written *about 389—390" 
(p. 120, n. 3). Even if it were at all possible to date /» Galatas 
accurately, the passage quoted !! would not help us to date the 
dream. For the words plus quam X V anni sunt have a rather elastic 
meaning and eannot at all be used as a starting-point in so subtle 
a matter as dating a passage. For the difference of one year can 


? In £Zeallexikon für Antike und Christentum III. Stuttgart 1957, i.v. 
C4cero, 114. 

6. Storia della Letteratura Latina Cristiana,? 'Torino 1955, p. 170-171. 

' Saint Jéróme, Lettres. Tome I. Paris 1949, p. 167. 

5. O. Bardenhewer, Geschichte der altkirchlichen Literatur III. Freiburg 
i.B. 1923, S. 625. Also M. Schanz thinks of a time "bald nach 386" (Ge- 
schichte der rómaschen Lateratur IV, 1.? München 1914, Nachdruck 1959, 
S. 469—470). 

9? Op. cit. ll, p. 27. 

10 Op. cit., p. 91. On page 120 n. 3 he says: "first stay in the East (about 
374—715)". 

1 Jn Gal. III, praef. PL 20. 
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be decisive (374 Antioch, 375 Chalcis). Add to this that generally 
speaking, as Eiswirth observes, Jerome was rather careless in his 
statements about dates.1? As à matter of fact Labourt also realizes 
that his hypothesis (avant 373/4") is hardly plausible.!3 

Although the chronological data consequently leave us in the 
lurch, I think it possible to solve the question by investigating the 
contents (I) and the form (II) of two chapters of Epistula XXII. 
The result obtained by this investigation is confirmed by à com- 
parison of these two chapters (III). 


I 


The lengthy adhortation de virginitate servanda, which is addres- 
sed to Eustochium, is interrupted twice by a description of a period 
in Jerome's own life: the chapters 7 and 30 bear a strongly auto- 
biographical character. 

A. 'lhere can be no doubt that the former chapter contains a 
description of his sojourn in the desert of Chalcis (vn heremo consti- 
lutus et àn Mla vasta solitudine) both in the daytime and at night. 
In the daytime, as is evident from the qualification of the desert, 
borrowed from Sallust, as exusta sols ardoribus (117, 6) and from 
the statement that his skin had become parched and black like 
that of a negro (117, 10).44 But also at night: mens desideriis 
aestuabat «n frigido corpore (117, 19) must in this context refer 
to à nocturnal situation, the more so as he adds that onlv the 
fires of lust flared up (sola libidinum incendia bulliebant), so no 
real fires, for which of course he would not have had any use in 
the desert in the daytime. So his body is cold because he made 
no fire in the evening for ascetic reasons. He also says that he often 
went on with his prayers till far into the night (117, 27), and the 
next scene, in which he leaves his cell and pushes on into the desert 
because when abandoning himself to his own thoughts, he can no 


12 RR. Eiswirth, H4eronymus' Stellung zur Lateratur und. Kunst, Wiesbaden 
1955, 8S. 10. 

13 Op. cit. p. 167: ''Mais les données chronologiques sont trop peu 
consistantes pour fonder une hypothése tout à fait plausible". 

14 Quoted from Labourt's edition (page and line). For quotations from 
Jerome's other works J. P. Migne, Patrologia Latina, has been used, mostly 
volume 23 (1845). 
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longer bear his cell, must also have happened in the night. His 
statement to the effect that he had visions of angels after having 
looked up at the heavens fixedly and without interruption, points 
in the same direction (118, 7). This staring would not have been 
easy for him in the full glare of the sun in the desert. 

Hallucinations and dreams are not strange in such a situation. 
They are, therefore, an essential element in Jerome's account. 
This also appears from the structure of this chapter. He mentions 
them at the beginning (O quotiens ... putavi me Romanis vnteresse 
delicWs), in the middle (saepe choris intereram puellarum), and at 
the end of chapter 7 (nonnumquam, videbar mhi interesse agminibus 
angelorum). In this way this triple use of interesse dominates the 
entire chapter. Romanis interesse delicis is further explained by 
choris interesse puellarum, after which, thanks to his penitential 
exercises, the girls are replaced by the angels in ?nteresse agmtnibus 
angelorum : owing to his asceticism he partakes of the bliss of heaven 
in anticipation.15 

I think it very likely that, besides these hallucinations, Jerome 
deseribes his nocturnal dreams in the words: /tíaque omn auxilio 
destitutus ad. Iesu iacebam pedes, rigabam lacrimas, crine tergebam. 
In the first place because these words are immediately preceded 
by the sentence discussed above, in which, as has been stated, he 
speaks of his frigidum corpus and the sola lóbidinum incendia, which 
both refer to a nocturnal situation. And in the second place because 
the verb éacere!9 used here, suggests a sleep, as can be gathered 
from his earlier information that in spite of himself he sometimes 
sank down on the floor of his cell powerless, overcome with sleep 
(s? quando repugnantem somnus inminens oppressisset, nuda humo 
vix ossa, haerentia conlidebam). 'This analysis of chapter 7, therefore, 
shows that here Jerome describes his life in the desert in the day- 


15 For this 'Vorwegnahme der Ewigkeit" cf. M. C. Smit, Cultwur en 
heil, Amsterdam 1959, p. 13-15, and the work mentioned there, J. Leclereq, 
L'amour des lettres et le désir de Dieu, Paris 1957. 

16 Jerome seems to use the word acere on purpose, with an eye on the 
situation. In Luke 7,38 the text says about the sinner with whom he 
identifies himself in his dream: e£ stams retro secus pedes eius, lacrimas 
coepit rigare pedes evus, et capillis capitis su& tergebat ... It is not without 
a special purpose that Jerome uses 2acebam instead. of stans, found in Luke. 
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time and during the night, not only when he was awake but also 
when he was asleep. Hallucinations and dreams are essential and 
indispensable parts of it. 

B. We will now direct our attention to the second autobio- 
graphieal chapter in this letter, viz. chapter 30. Here we are con- 
cerned with a JZAahmen-erzühlung: there are two elements, the 
famous dream and its setting. The account of the dream opens with 
the words cum subo raptus in spiriw (145, 60) and ends with 
revertor ad. superos (145, 277). In the frame-story we are informed 
of his dangerous illness owing to which his life was despaired of. 
But to the unspeakable amazement of those who were standing 
round his bed !? he opens his eyes again: vital?s animae calor . . . 
in. solo tantum tepente pectusculo palpitabat (145, 6) — et mirantibus 
cunctis oculos aperio (145, 277). We find the account of the dream 
between these two passages. In the dream Jerome is led before 
the throne of à judge. That this judge is God appears from the 
words spoken on this occasion by Jerome. He quotes passages !$ 
in which God is ealled upon for help, because he thinks them 
applicable to the situation. The terminology of the account of 
the dream, however, is vague. The name Deus is not used; there 
is only talk of a udex, who is also called praesidens, and of circum- 
stantes or qui adstiterant, but not of angels. Such vagueness fits in 
admirably with the sphere of à dream, which as a rule only leaves 
vague impressions. For the rest it is clear that the sitting of the 
court does not take place in heaven, although a strong light issues 


UV  Labourt, op., cit., p. 167, thinks that this being surrounded by friends 
is an argument in favour of his opinion that the dream did not take place 
in the desert. In the desert, however, contact with other hermits is also 
possible, and certainly so when one of them is at the point of death. In 
chapter 7 Jerome says explicitly that in the desert there are also sick people. 
His words seem to imply that a certain amount of nursing was being done 
here (cum etiam languentes aqua frigida utantur). Compare also the Vita 
Malchi (PL 23, 54), where Malchus says: Perveni tandem ad eremum. Chal- 
eidos .. . Ibi repertis monachis . . . 'he same thing 1s seen in the Vita Paul? 
(PL 23, 21) where Jerome himself says: Iesum testor et sanctos angelos eius 
?n ea eremà parte, quae vuxta Syriam Saracenis iungitur, et vidisse me monachos, 
et videre, e quibus unus ... 

15 Psalm 6, 6; 57, 2. At least if Miserere mei, Domine, maserere mei may 
indeed be considered a quotation from Ps. 57, where the Vulg. has Deus 
instead of Domane. 
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from this judge and his satellites. The dreamer himself knows he 
is in the realm of the dead, $n inferno. For he thinks: In inferno 
autem quis confitebitur tibi? Boissier 1? goes much too far when he 
SAyS:... ce fameux songe, que tout le monde connait, dans lequel 
il se crut transporté devant le juge céleste et cruellement fustigé 
par les anges". P. de Labriolle's formulation is much more careful: 
**une extase subite qui transporte le moribond en un lieu mystérieux, 
devant un juge innommé"'.?? Rather than to think of God as the 
heavenly judge, and of the angels, Jerome was probably thinking 
of conceptions he knew from the sixth book of Virgil's Aeneid, 
of figures like Rhadamanthys and his punishing satellite Tisiphone 
(Aen. VI, 566-572). Jerome here dreams that he has to await 
judgment after death from the judge in the nether world. If he 
had been led before the heavenly court of justice, he would for 
that matter — and this is à second argument in favour of my 
view — never have been able to conclude the description of the 
dream with the words revertor ad swperos. lf super? refers to this 
earth, we can only assume that he was $n inferno. It is interesting 
to note that (apud) superos is used in the same sense in the Aeneid 
VI, 568. As a matter of fact in the frame story there are also a 
few expressions that strongly remind us of Virgil. 


145, 2 infelócia membra, depasta, est Aen. IL, 215 miseros morsu depascitur 
artus 

145, 28 oculos . .. tanto lacrémarum | Aen. XII, 64-65 lacrimis Lavinia 
imbre perfusos flagrantis perfusa genas 

145, 209—146, 1 nec vero sopor lle Aen. III, 173 nec sopor lllud erat 
fuerat 

146, 1 aut vana somnia quibus saepe | Aen. X, 642 aut quae sopitos delu- 
deludimur dunt somnia sensus 


(Cf Aen. VI, 896 sed falsa ad caelum 
mittunt énsommn?a manes)?! 


19 QG. Boissier, La fim du pagansme l.9 Paris, without date, p. 328. 
Rufinus, who reminds Jerome of the dream, already defines the ?udex and 
the córcumstantes further, Apologia II, 7: Residente im tribunalibus $udice 
domino lesu Christo assistentibus angelis (PL 21, 588). 

?) P. de Labriolle, op. c?t., p. 229. 

?. A, Lubeck, Hieronymus quos moverit scriptores et ex quibus hauserit, 
Leipzig 1872, p. 175—191, does not mention these parallels. No more does 
J. Dziech, De Vergili cultu apud Hieronymum in Eos X X XIII (1930-1931), 
p. 101-115. | 
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Not unjustly has Hagendahl observed ??: *No poet, no classic 
author altogether came nearer to Jerome's heart than Virgil". 
Already when as a puer he studied at Rome, and when visiting 
the eatacombs on Sundays in the company of his friends he was 
impressed by the prevailing darkness, he felt that his mood was 
best rendered by a verse from the Aeneid.?? 

If Virgil was so close to his heart during the descent into the 
catacombs, which to a child is à somewhat terrifying experience, 
it need not cause any surprise that the description of his nightmare 
(that descensus ad $nferos which is certainly no less terrifying!) 
and its setting have assumed a Virgilian colouring. For it was 
especially the sixth book of the Aeneid which always played an 
important róle in the works of the Latin Fathers. 

What can be concluded from this examination of the two auto- 
biographical chapters? That chapter 7 is dominated by the reference 
to hallucinations and dreams, and chapter 30 by the description 
of à dream.?» Hence it does not seem far-fetched to establish some 
connection between the two chapters. And in view of the fact 


?2 0p. cit., p. 276. A different opinion is held by C. Kunst, De S. Hseronymi 
studiis Ciceronianas (Dissertatvones philologae Vindobonenses XII. Vindobonae 
et Lipsiae MCMXVIII), p. 177: Denique pluris quam ceteros . . . aestimavit 
M. Tullium. He draws attention to the fact that the judge calls Jerome 
Ciceronianus, and not gentilis (which would form a better contrast with 
Christianus) or Vergilianus or Horatianus. ''o my mind however, the word 
Céiceronianus summarizes the whole of profane literature. In chapter 30 
Jerome does not stress Cicero alone. It is true he says: m4ser ego lecturus 
T'ullóum but after this, and hence nearer to the description of the dream, he 
continues: Plautus sumebatur in manibus. No doubt Jerome chose the term 
Ciceronianus for rhetorical reasons, for the sake of the paronomasia : Cicero- 
nianus — Christianus. 

?3 [n Hizech. XII (PL 25, 395): et caeca mocte circumdatis illud. Ver- 
gilóianum proponitur: horror ubique animos, simul psa sentia terrent (Aen. 
lI, 755). 

?4 Of. P. Courocelle, Zn£erprétations néo-platonisantes du livre VI de Ü Enéide 
in Recherches sur la tradation platonicienne, Fondation Hardt, Genéve 1955, 
p. 93-130. 

?5  'These dreams are on the threshold of reality. Chapter 7: ?acebam, 
rigabam, tergebam (of the dream) is continued without any interruption 
with carnem ... inedia subvugabam (reality). Chapter 30: Nec vero sopor 
ille fuerat — liventes habuisse me scapulas, plagas sensisse post somnum. 
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that chapter 7 describes the hermit's life in the desert, this con- 
nection would favour the opinion that Jerome also had the dream 
of chapter 30 in the desert.?6 


II 


I would next draw attention to the way in which as a narrator 
Jerome sueceeds in treating his subject with some detachment 
although he is clearly to be associated with it. The letter was 
written in 384. The events described had taken place some eight 
years before. The connection between these two periods is brought 
about by his memory: mem2n me clamantem dem crebro wunadsse 
cum nocte. This memory enables Jerome to enter fully into his 
former life in the desert: O quotiens . . . putavi me Romanis interesse 
delociis ! sedebam . .. horrebam . . . conlidebam. But every now and 
then he interrupts the series of historic tenses by using a present 
tense. Then the narrator of 384 detaches himself from the hermit 
of circa 375: de cibis vero et potu taceo (117, 13) — wt mihà Vpse 
lestis est Dominus (118, 6). 

In the Vitae, too, Jerome never loses sight of the fact that he 
is the narrator. He calls his story narrat (Vita Hiarioms, PL 
23, 50: praetermalto caetera, ne videar 4n narratione signorum volumen 
extendere) or historia (Vita Malchi, PL 23, 60: castis historiam 
castitatis exposwi). For the action of telling à story he generally 
uses the verb narrare, sometimes dicere. Thus in the prologus to 
the Vta Hilarionis: ut qui (sc. Spiritus Sanctus) 9l? (sc. Hilarioni) 
virlules largitus est, mihi ad. marrandas eas sermonem tribuat, ut 
facta dictis exaequentur . .. Porro mihi tanti ac talis viri conversatio, 
vitaque dicenda est... tamen alvud. est. locis communibus laudare 
defunctum, aliud defuncti proprias narrare virtutes (PL 23, 29). Cf. 
also the Vita Hilarion?s (PL 23, 40): Tempus me deficiet, s$ voluero 
universa signa, quae ab eo perpetrata sunt, dicere. 1n this connection 


?6 Moreover passages describing such visions and nightmares are to be 
found in the Vitae of the desert hermits, written by Jerome. Thus in broad 
daylight Antonius had a vision of the hermit Paulus: cumque am dies alia 
illuxsset ... vidit ànter angelorum catervas, anter prophetarum et apostolorum 
choros, niveo candore Paulum fulgentem 4n. sublime conscendere (Vta, Pauli, 
PL 23, 27). The terminology reminds us of Epistula 22, 7 : énteresse agminibus 
angelorum. Nightmares are described in the V$ta Hlariomss (PL 23, 31). 
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the verb referre shoud be mentioned. In the Vitae this verb ex- 
presses another shade of meaning than is implied in narrare, viz. 
a) to reverti to something that one has experienced. personally, or b) 
something that one has already touched upon. 

a) Vita Paul: referebat postea beatus Antonvus tanta se velocitate 
quod. reliquum erat viae, cucurrisse, ut ad. instar avis pervolaret (PL 
23, 27). Attention should be paid to the connection of referre with 
postea, and to the imperfect tense. Later on Antonius always used to 
revert to the great hurry in which he had continued his journey 
after his vision of the hermit Paulus ascending to heaven. 

The same word referebat is used with reference to Hilarion, who 
during the last years of his life liked to indulge in reminiscences 
of the mysterious sounds issuing from an old temple in the neigh- 
bourhood of which he had lived for à number of years: sed et 
antiquissimi vuxta, templi ruimam ex quo (ut vpse referebat el. evus 
discipuli testantur) tam innumerabilium per noctes et dies daemonum 
voces resonabant, ut exercitum crederes (PL 23, 51). So he had gone 
through this experience himself. 

Very eonvincing instances are found in the Vsta Malchi. Malchus 
himself told Jerome of his adventures. Here Jerome makes him 
tell them himself. After Malchus has recounted how he had escaped 
from the Saracens with the woman whom these robbers had com- 
pelled him to marry, he relates how they walked on in great alarm, 
travelling especially by night for fear of possible ambushes laid 
by the Saracens, and also on account of the scorching heat of 
the sun. Living through all this again, as it were, in his story, 
he interrupts himself: pavesco miser etiam referens ; et si tota, mente 
securus, tolo tamen corpore perhorresco (PL 23, 58). 

This meaning of the word referre at the end of this Vita is very 
clearly distinct from that of narrare. In his aecount Malchus falls 
back on what he has experienced himself; Jerome passes it on to 
his readers. He does not relate what he has gone through himself, 
but only what he has heard: Haec mih? senex Malchus adulescentulo 
retulit. Haec ego vobis narravi senex (PL 23, 60). 

b) The related meaning /ío revert to something one has already 
touched. wpon is found in the Vita Hilarion:s (PL 23, 47). There 
Jerome mentions Hilarion's refractory pupil Hadrianus. The author 
does not find a suitable occasion in the further course of his bio- 
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graphy to revert to Hadrianus and to tell what finally happened 
to him. This is why already at this point, he inserts some informa- 
tion about the subject: swper hoc quia, alter locus referendi non est, 
hoc tantum dixerim n lerrorem eorum qui magistros despiciunt ; quod 
post. aliquantulum temporis computruerit morbo regio. 

I will now come back to Epistula XXII. For the chronology of 
the dream in chapter 30 we should attach great importance to 
the interruption which can be read on p. 117, 24-26 (ch. 7): Non 
erubesco infel?citatàs meae, quin potius plango non esse quod 
fuerim. Jerome clearly summarizes his whole life in the desert 
in the word nfelicitas: fasting (ebdomadarum nedia  — 117, 24) 
and self-chastisement (nec prvus a pectoris cessasse verberibus — 
117, 27). It is clear that, using Jerome's terminology, we can 
characterize chapter 7 as a narratio or historia nfelicitatis.?? 'This 
is, consequently, a description of the hermit's life in the desert 
with its exhausting fastings and penitential exercises, his hallu- 
cinations and his dreams. 

At this point I wish to lay great emphasis on the statement 
with which Jerome introduces chapter 30, the chapter of the dream ; 
a statement that is easily overlooked, because our editions print 
it as the final clause of chapter 29. It should, however, open 
chapter 30: Aeferam lib? meae nfelicitatis historiam. As Jerome 
himself has summarized the contents of chapter 7 in the word 
felicitas, and as this chapter, quite unlike the exhortation in 
which it has been included, bears the character of a narratio or 
historia, it is a firmly established fact that Jerome wants to link 
chapter 30 with chapter 7. Referam should be explained by starting 
from the sense discussed sub b). The author wants to revert to 
what he has already touched upon. Consequently the conclusion 
to be drawn is that the dream took place in the desert; and that 
it must be dated between the years 375 and 377.?8 


III 


The assumption that chapters 7 and 30 must be closely connected 
with each other is confirmed when we compare them. Some motifs 


?! (Cf. the term historia castitatis quoted by me (Vita Malchi). 
*5 Cf. Cavallera, op. cit. II, 154, who in his Regesta Hieronymaana dates 
the period in the desert accordingly. 
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of chapter 7 recur in chapter 30, sometimes even in the same words. 


A. First then the frame-story: 


chapter 30 


144, 15 Referam tibi meae infelicitatis 
hástoriam 


chapter 7 


117, 25 Non erubesco infelicitatis 
meae 


144, 21 máser ego 

145,2  énfelócia membra 

144, 21 máser ego .. . evunabam 
144, 22 post noct(wm crebras vigilias 


118, 5  maserràmae carnis 

117, 18 pallebant ora $eiundis 

117, 26 diem | crebro 4una$sse cum 
nocte (Cf. 117, 11 sé quando repug- 
nantem somnus i(nminens oppres- 
sisset) 

118, 6 post multas lacrimas 

117, 11 cotid?e lacrimae 


144, 23 post lacrimas 

145, 28 oculos... tanto lacrimarum 
imbre perfusos 

144, 23 praeteritorum recordatio pec- 
catorum 


117, 5-8 O quotiens ... putavi me 
Romanis  nteresse  delicis — (Cf. 
117, 17 saepe choris intereram puel- 
larum) 

117, 24 ebdomadarum «ned4a 

117, 13 vex ossa haerent4a, ?? 

117, 19 in. frigido corpore 

117, 20 ante hominem | suum 
carne praemortiua 


144, 30 quadragesima 

145,3 ut ossibus vx haererem 

145,4 toto frigente 4am corpore 

145,4  witalis animae calor 4n solo 
tantum tepente pectusculo palpitabat 


qam 


In 145, 4 and 117, 20 the thought that life hangs only by a thin 
thread is the common element. The body is already virtually dead, 
its owner (hominem swwm) is not yet quite dead. Labourt, wrongly, 
translates ante hominem suwm iam carne praemortua, sola, libidinum 
ncendia bulliebant as follows: *devant ce pauvre homme, déjà 
moins chair vivante que cadavre, seuls bouillonnaient les incendies 
des voluptés!" But ante hominem swwm is not an adjunct to bullie- 
bant, but depends on praemortua. Swwm refers back to carne: the 
body and its owner are meant. Besides, the figurative fires do not 
burn before him, but in him: mens desider$ws aestuabat in frigido 
corpore (117, 19). Cf. also the Vita Hilarionis (PL 23, 31) on Hilarion 
in his pubescense: 7'?t?llabat itaque sensus evus, et pubescenti corpori 
solita. voluptatum incend?a, suggerebat. 


?9 Of. also the Vita Hilarionis (PL 23, 31): sic attenuatus, et in tantum 
exeso corpore, ui ossibus vix haereret. 
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As regards the expression calor $n solo tantum tepente pectusculo 
(145, 4—5) cf. the Vita Hilarionis (PL 23, 52). Here the condition 
of the old hermit is described immediately before he breathed his 
last: Jamque modicus calor tepebat $n pectore, nec praeter senswm 
quidquam vivi hominis supererat. Perhaps we may add to the com- 
parable places also 


144, 29 antiquus serpens | 117, 10 situm Aethiopicae carnis 


]t seems very likely that Aethiopicae carnis, correctly translated 
by Labourt with '"l'épiderme d'un négre", has a certain connota- 
tion, so that we may assume that in chapter 7 the devil is still 
present, though hidden. It was customary in those days to denote 
the devil as *the black one". Besides in this selfsame letter Jerome 
used the word Aethiopissa in this connotation. This Aethiop?ssa 
wxor, the bride of Christ, is à woman who at first was a daughter 
of the devil. That is why she was black: Vos de patre diabolo estis . . . 
Tali primum parente generati nigri sumus ... Non est sponsus luus 
adrogans, non superbus: Aethiopovssam dua wxorem(cap. 1). 


B. 'The description of the dream itself, too, shows features 
which strongly resemble some expressions in chapter 7. The writer 
considers himself to be condemned also in chapter 7, to begin with. 
Here, too, there is à judge. It is Jerome himself: the condemned 
one and the judge in one person. He characterizes his life in the 
desert by means of the words 'jail" (carcer) and 'house of cor- 
reetion" (ergastulum). 


chapter 30 chapter 7 
145, 6 ad. tribunal ?udics pertrahor. | 117, 16 me... ?pse damnaveram 
The judge in the nether world is 
angry and severe. At least it says: 


145, 13 nam caed me usserat 118, 2 mihimet iratus et rigidus 
145, 13 enter verbera 117, 27 nec préus a pectoris cessasse 
verberibus 


118, 5 carnmàs ergastulum 
(Cf. 117, 16 tal me carcere pse 


damnaveram) 

145, 16 clamare tamen coepi 117, 26 me clamantem | diem | crebro 
4unaisse cum nocte 

145, 8 proiectus 4n terram 117, 22 ad Iesu ?acebam pedes 


(Cf. 146, 2 tribunal, ante quod. acu 
and 145,18 ad praesidentés genua 
provolutà). 
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The aether world is mentioned in both chapters, also the fear 
of hell. 


145, 15 in inferno autem quis con- | 117, 16 ob gehennae metum 
fitebitur t&bi 
146, 2 $udicium teste est quod tmu | That which he fears and tries to 
avoid here is where he finds him- 
self in his dream. 


And finally it is remarkable that both parts are concluded by a 
declaration of the truth. 


146, 2 teste est tribunal . .. éudicóium | 118, 6 ut. mih& pse testis est 
teste est Domnus 


Thus this comparison confirms the conclusion we had already 
come to on the ground of the fact that Jerome himself characterizes 
his description of the dream as a historia infelocitatis. 


Den Haag, Lupineweg 16a 
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Jahrbuch für Antike und Christentum. Jahrgang 1 (1958). Münster 
Westfalen, Aschendorffsche Verlagsbuchhandlung, 1958. Pp. 160, 
8 pl. Pr. DM 17.50/15. —, for subscribers DM 13.90/11.40. — Jahr- 
gang 2 (1959). Ibid. 1959. Pp. 186, 14 pl. Pr. DM 22.50/19.50, for 
subscribers DM 17.50/14.40. 


The Jahrbuch für Antike und. Christentum (Jb.AC) is à publication 
of the Franz Joseph Dólger-Institut zur Erforschung der Spàt- 
antike, founded at Bonn in 1955 for the purpose of contributing 
to the study of the problem of the coalescence of antiquity and 
Christianity. The accomplishment of this task is seen by the directors 
to lie first of all in a vigorous promotion of the publication of the 
FRieallezikon Für Antike und Christentum — and in fact the regularity 
with which fascicles have appeared during the last few years gives 
ample evidence of the great diligence of the institute. Preparatory 
and continuative studies as well as addenda to the A.A.C. are 
published in the Jb AC. 

Thus in the first two volumes we find five articles lacking in the 
R.A.C., viz., Aethiopia by G. Lanezkowski, Constantvus I1, Con- 
stantinus II, Constantwus I1, Constans, all by Jacques Moreau 
(whose Christian name is erroneously given as Jean in the table of 
contents). Besides, À. Stuiber gives à supplement to the article 
on Amen by P. Glaube, in which the increased understanding of 
the Jewish berakhah and of the acclamation has been worked up. 

Further the volumes contain six and seven reviews respectively. 
The most elaborate of these is that of Carl Schneider's Geistes- 
geschichte des antiken Christentums by the late E. Stommel, who 
passes a well-grounded and severe judgment on this pretentious 
book (1,119/127). 

Most of the space is taken up by the articles, of which two have 
been distributed over the two volumes. The late professor Dólger's 
DBeitrüge zur Geschichte des Kreuzzeichens (1,5/19; 2,15/29), edited 
from his posthumous papers with only little retouching by Th. 
Klauser, are devoted to the problem of the origin of the sign of 
the cross. The author examines the exegesis of Old Testament texts 
by the Fathers; the most important of these is Ezek. 9,4/6, in 
which the sign of salvation (Hebraice T'au) was interpreted as the 
sign of the cross, on the strength of an identification of Greek 7 
with a cross, already occurring in the former half of the 2nd century. 
Analysing the commentaries of Origen and Jerome on this passage, 
the author points out that archaic Hebraice T'au was identical in 
form with the Christian sign of the cross. Now it appears from 
Assyrian and Babylonian monuments and ornaments that the 
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cross has been used as a symbol of the sun-god. Dólger suggests 
that this may serve as an explanation for Ezekiel's use of it as a 
sign of divine protection against evil, and that by this we have 
found the cultural environment from which the westward-spreading 
symbol aequires à measure of intelligibility. 

Th. Klauser studies the nature of the first products of Christian 
art, which arose in the third century (Studien zur HEnltstehungs- 
geschichte der christlichen Kunst, 1,20/51; 2,115/145). He establishes 
that the argument of Clement of Alexandria in paed. 3,57,1 seqq. 
proves that no motifs with a fixed Christian symbolie value were 
as yet in existence: the motifs for signet-rings approved of by 
Clement belonged to an ancient tradition and were universally 
present in heathen art. Klauser proves that the same holds for the 
motif of the sheep-bearer, which in its interpretation of 'the Good 
Shepherd' was generally regarded since Wilpert as an "Ursymbol 
der altchristlichen Kunst" : the preserved sarcophagi show that this 
motif, expressing à bucolie ideal or representing a season, was a 
favourite one in imperial times and cannot by itself be used as a 
criterion for a Christian — or Gnostie — origin of the sarcophagi. 
Another motif regarded as typically Christian, the Orans, was very 
frequent on eoins during the first three centuries A.D., in plastic 
art, and on heathen sepulchral reliefs. It is hardly surprising that 
the Christians adopted such a congenial motif! This discerning 
study, which is to be continued in the third volume, appears of 
essential importance to a proper estimation of the earliest Christian 
art. It is richly illustrated and aecompanied by a descriptive 
catalogue of the monuments on which the sheep-bearer and the 
Orans are represented. 

Two contributions to the first volume are polemical in character. 
The late E. Stommel submits to a critical inquiry the view put 
forward by H. U. Instinsky (.D?schofsstuhl und. Kaiserthron, Munich 
1955) on the relation between imperial and episcopal privileges, 
and particularly on the symbolie value of the episcopal seat and 
the imperial throne ( B2schofsstuhl und Hoher T hron, 52/18). — A. von 
Gerkan answers the objections brought in by E. Kirschbaum S.J. 
against his views in the matter of St Peter's grave. In a detailed 
argument von Gerkan arrives at the conclusion that 'der vermeint- 
liche Nachweis eines nicht mehr vorhandenen Apostelgrabes unter 
dem  wiedergefundenen Tropaion eine modern-wissenschaftliche 
Legendenbildung ist" (Zu den Problemen des Petrusgrabes, 19/93). 

In an article called Die Konsekrationsmünzen Kaiser Konstantins 
und ihre religionspolitische Bedeutung (1,94/104) L. Koep studies 
a coin described by Eus. vit. Const. 4,73 and preserved in four types, 
which was minted on the occasion of the death of Constantine the 
Great. In the symbolic motifs found on this coin he sees an illustra- 
tion of the religious policy of the emperor, who wanted to harmonize 
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his personal Christian eonvietion with religious forms that could 
also be accepted by the still large percentage of heathens among 
his subjects. 

The first volume is completed by short contributions of A. 
Hermann (« Mit der Hand. singen ». Ein Berag zur. Erklürung der 
'JTrierer Elfenbeintafel, 105/108, and. Ein Amulett gegen. Ertrinken, 
116/118, on a passage (nr 7) from the writing called De lapidibus 
sententiae found in MSS. of Thomas of Chantimpré), of Ilona 
Opelt (De duftgesalbte T'aube als Lockvogel, 109/111, on Basil. ep. 
10-— P.G. 32,272/3), and of E. Stommel (Zum Problem der früh- 
christlichen Jonasdarstellungen, 112/115). 

The second volume, apart from containing the articles by Dólger 
and Klauser discussed above, contains a long and elaborate study 
by A. Hermann on the attitude taken up by the Christians from 
the 4th to 7th century with respect to the divine worship of the 
Nile. Hermann successively discusses the state measures taken 
against this cult from Constantine onwards and the opposition 
they met with on the part of heathen intellectuals, the adoption 
of the Nile-worship by Christians, surviving popular ideas and 
usages, and the Nile as a motif in the poetry and plastic art of late 
antiquity (Der Nl und de Christen, 30/69). 

Ilona Opelt gives an interesting survey of the manner in which 
the etymology of the names of three central theological concepts 
became christianized : Ocóc-Deus, O?oavóc-Caelum, " Avüowozoc-Homo 
(Christianisierung heidnischer Etymologien, 10/85), and A. Stuiber 
illustrates with the help of Ps.-Cyprianus, De montibus Sina et 
Sion, the picture found on lamps of a watchman's hut in a vine- 
yard (De Wachhütte (m Weingarten, 86/89). 

A less fortunate contribution would seem to be E. Stommel's 
Christliche T'aufriten und antike Badesitten (5/14). The author puts 
forward that the Christian rite of baptism harks back to John the 
Baptist and consisted of the Jewish ''Selbsttauchbad, das ein 
Eintauchbad, kein Untertauchbad war" as well as a sprinkling 
of the candidate. In practice the accent came to lie more and more 
on the sprinkling. So the author opposes the view that already 
in the New Testament immersion is found as the rule and that 
sprinkling is a later substitute. In so doing he falls into the other 
extreme by asserting that it was only since the 4th century, under 
the influence of an interpretation connecting Rom. 6, 4 with the 
ceremony of baptism, that sprinkling was gradually replaced by 
the threefold immersion (which, for that matter, could only prevail 
after infant baptism had become the rule). But, to mention only 
this, how is this theory to be squared with Tertullian's explicit 
statement that ter mergitamur was a traditional usage (cor. 3, 3)? 

A final article by K. Thraede is concerned with the much disputed 
date of Commodian (Beitráge zur Datierung Commodians, 90/114). 
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The earlier attempts at a dating of this writer are criticized for 
being partly based on unproved assumptions and, moreover, for 
indicating the traditions followed in his work rather than his actual 
date. The author himself uses the ''bedeutungsgeschichtliche 
Methode" by which he considers himself enabled to establish with 
certainty a terminus ante quem; he examines the meaning of a 
few terms in Commodian (instr. 1, 25: qui timent; lex-gratia ; 
Vudaizare; baptismus-lavacrum) and tries to find out what stage 
in historical or dogmatie development they represent. 

However, this method too is open to objection, as it rests on the 
assumption that Commod. is concerned with current matters and 
that he attaches to his terms the same meaning as the one they had 
in contemporary dogmatics. Time and again we find this unproved 
premise eropping up in the author's argument. Thus with respect 
to qui timent, indicating the so-called qofoóusevo, (rov) eóv in the 
title of ?nstr. 1, 25, he remarks: "Gerade weil der Ausdruck als 
Ubersetzung nie technisch geworden ist und nur bei Commodian 
anzutreffen ist und weil er in dem Augenblick verschwinden musste. 
da die Missionstátigkeit der Synagoge erlosch, gestattet er zwingende 
Rückschlüsse auf die Abfassungszeit'"; after the beginning of the 
third century the expression is said to be no longer current (p. 99). 
But ean we be sure that Commod.'s argument refers to a situation 
of current interest? The very fact that he does nof use the technical 
term (metuentes, cf. the passages collected by Thraede in note 70) 
would seem to point to the opposite (see also below my remarks 
on baptismus). — When Commod. indicates ?ustitia legis as the goal 
of Christianity (instr. 1, 21, 7; 2, 34, 7), this is said to be "eine für 
nachaugustinische Zeit ganz unmógliche Formulierung" (p. 102). 
Here Thraede is open to the same objection as the one he raises 
himself against others, viz., *die stillschweigende Voraussetzung. 
Commodian habe eine « Lehrformel» wiedergeben wollen" (p. 92).— 
Instr. 1, 397: qui ?udaeidiant fanatici, must have been written in 
the period before Constantine; '(denn würde der Dichter den 
Vorwurf des « Judaisierens » im 5. Jh. gegen « Gottesfürchtige » 
(Heiden) erhoben haben, wenn der Ausdruck iudaizare làngst 
fester Begriff war für innerchristliche Hàresien, ja für den Chilias- 
mus, in den Gennadius de vir. ill. 15 den Commodian selbst zu 
Recht einordnet?" (p. 106). But what other term than $udaizare 
could Commod. have used to indicate the practices he intended to 
oppose, even if in his time this term had a 'dogmatisch ein- 
geschránkte Bedeutung" (p. 110)?—The danger of Thraede's method 
is clearly apparent from his discussion of carm. apol. 6'7 seqq., 
where Commod. attacks the baptism of proselytes, but in the same 
connection touches upon the worship of idols: "Sind nun... 
regelrecht Proselyten gemeint, dann bleibt der Vorwurf des Gótzen- 
dienstes, soll er überhaupt ernst genommen werden, unerklárlich. 
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es sei denn, man nimmt zusátzlich zu unserer bisherigen Kenntnis 
der versiegenden jüdischen Mission aufgrund von C.A. 677 ff ein 
Tauchbad für Gottesfürchtige an, also eine Mischform aus poli- 
tischem und religiósem Anschluss an die Synagoge. So wird der 
Diehter zu einer wichtigen Quelle für spàte Formen jüdischer 
Propaganda, die zustandekommt dadurch, dass jenes nach dem 
abklingen der Proselytenbewegung sinnlos gewordene Tauchbad 
als Rudiment übergeht auf die Gruppe der « Gottesfürchtigen »" 
(p. 108). Would not à more plausible conclusion from Commod.'s 
conflieting statements be that he did not (or no longer) know the 
difference between gofo)vusvo: and proselytes — no more, for that 
matter, than the rabbins themselves did since the middle of the 
3rd century, cf. p. 99 and note 86 — , in other words, that Commod.'s 
argument is not of a current nature and hence does not allow of 
conclusions as to its date?! 

In fact, to some extent 'Thraede himself comes into conflict with 
his starting-point. For although in his view the meaning of the 
terms examined points to the beginning of the 3rd century, he is 
forced on the strength of the mention of the Goths in carm. apol. 
807 seqq. to assume the year 240 as a terminus post quem. His con- 
clusion that Commod. wrote in the middle of the 3rd century 
tallies with the opinion of the last editor of Commod., J. Martin, 
whose article on this subject in 7'raditio 13 (1957), 1 seqq. could not 
be used by Thraede. 

Altogether this carefully documented article does not in my 
opinion provide decisive arguments for a dating of Commodian. 
Everything we know about the conservative and traditional charac- 
ter of Christian poetry and apologeties, and of their tendency to be 
occupied with matters of the past, should make us hesitant to draw 
conclusions from their terminology. Data of this kind would seem 
to be more useful as a confirmation than as the basis for a datation. 

Summarizing we can say that these two beautifully produced 
volumes, with their numerous illustrations and plates, form an 
indispensable supplement to the &.A.C. and are at the same time 
a worthy continuation of the tradition of professor Dólger's periodi- 
cal Antike und Christentum. 


The Hagwe, Sportlaan 1216 P. G. VAN DER NaT 


! In this eonnection we should note the ineorreetness of "Thraede's 
remark on mergi (énstr. l, 6, 9): ''hier liegt kein « Christianismus » vor; 
die Christen brauchen mergere sonst stets pejorativ, zB Tert. an. 50, 3f. 
Die neutrale Anwendung auf den Tauchakt bei Commod. muss also vor 
Bildung der Taufterminologie liegen" (p. 109, note 159). Compare e.g. 
Tert. bapt. 7, 2; 12, 6; adv. Marc. 1, 28 (330, 11); Iuvenc. 1, 349; Ambr. 
sacr. 2, 6, 19; 2, 7, 20; myst. 3, 11 (cf. Thes. 1. Lat. VIII: 831, 56 seqq.). 
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Alfred Adam (Editor), Antike Berichte über de Essener. Kleine 
Texte für Vorlesungen und Ubungen, 182. Berlin, Walter de Gruyter 
& Co., 1961. VII, 63 pp. 


In view of the renewed and fairly constant interest in the Essenes 
because of the Dead Sea Scrolls, Professor Adam's anthology is 
especially welcome. He not only prints the Greek and Latin texts 
(also a German translation of a passage from the Chronicle of the 
Syrian Monophysite Michael) which refer to them but also supplies 
valuable bibliographical materials. Like his T'exte zum M anichássmus, 
Adam's Essener will be valuable not only to students but also to 
their teachers. The only point at which more material might be 
desired is in relation to the Slavonie Josephus. Since Adam prints 
a German translation at points where the Slavonic parallels either 
Josephus or Hippolytus, some bibliography on the question of its 
reliability would be useful. 


Unwersity of Chicago RoBERT M. GRANT 


J. Ch. Doudna, T'he Greek of the Gospel of Mark, Journal of Biblical 
Literature, Monograph Series, Vol. XII, Society of Biblical Litera- 
ture and Exegesis, Philadelphia 1961, 139 8$. 


Doudna hat sich zum Ziel gesetzt den Charakter des Griechischen 
des Evangeliums des Markus einer nàheren Untersuchung zu 
unterziehen. Um die Frage ob dem Griechischen dieses Evangeliums 
eine Stelle in der Entwicklung der Koine zugeteilt werden kann 
beantworten zu kónnen, wurde der Grad und die Art des Attischen 
im Griechischen des Markus und ebenfalls bei einer Gruppe von 
Papyri welche aus ungefáhr derselben Zeit stammen, verglichen 
und daneben wurden die Abweichungen welche zwar bei Markus 
aber nicht in den Papyri vorkommen nàáher untersucht. Seine 
Hauptkonklusion ist dass Übersetzung aus dem Aramüáischen keine 
notwendige Hypothese bildet und dass überall wo wir semitischen 
Einfluss konstatieren, es sich um Formen handeln kann die in die 
Koine eingedrungen sind oder zu den Gedankenformen eines 
Schriftstellers gehóren der durch und durch mit der Ausdrucksweise 
der Septuagint vertraut ist. 

Findet man viele gute Aufmerkungen, auch in methodischer 
Hinsicht, und ist das Urteil über die Einzelfálle im allgemeinen 
vorsichtig formuliert, so lassen sich in dieser Studie doch mehrere 
schwache Punkte aufweisen. 

Zu wenig hat der Verfasser die schon erreichten Ergebnisse 
benutzt. Es wird z.B. bei der Besprechung von í/óoó die Studie von 
Johannessohn nicht erwáhnt. Und es fállt sehr auf dass bei der 
Behandlung der periphrastischen Konstruktionen die Arbeit von 
G. Bjórek ("Hv óióáoxov, Die periphrastischen Konstruktionen im 
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Griechischen, Uppsala 1940), wo die ganze Erscheinung untersucht 
wird, nieht erwühnt ist. Und sehon ein Handbuch wie Blass- 
Debrunner (Grammatik des neutestamentlichen Griechisch?, S. 245) 
gibt mehr Parallele und weitere Literatur für den Gebrauch von 
zc für dg oder ór.. Es werden weiter sehr alte Auflagen von 
Blass-Debrunner und Kühner-Gerth zitiert, und es finden sich 
ziemlich viel Ungenauigkeiten (z.B. auf S. 24, wo Ilias und Odyssee 
verwechselt werden). 

Die Literaturliste ist unvollstándig in bezug auf das Registrieren 
der Studien über die Sprache und den Stil des Markus. Hier seien 
einige Ergànzungen geboten: J. Rohr, Der Sprachgebrauch des 
Markusevangeliums und der Markusapokalypse, T'heol. Quartalschr. 
1907, S. 507—536; L. Roussel, Le talent littéraire dans lU Evangile 
dit de Marc, Paris 1952; C. H. Turner, Marcan usage, JTAS 28, 
S. 9 ff. (über ór., Asyndeta, fehlende Partikel); L. Wohleb, Be- 
obachtungen zur Erzàhlungsstil des Markusevangeliums, ZAóm. 
Quartalschr. 1928, S. 185-196; M. Zerwick, Untersuchungen zum 
Markusstil, Ein Beitrag zur. stilishschen Durcharbeitung des NT, 
Rom 1937. Auch zu der an sich interessanten Studie von J. de 
Zwaan (Neograeca ad hypotheticam Marci evangelistae latinitatem, 
Mnemosyne, N.8. 58, S. 413-424) wird nirgends Stellung genommen. 

Verschiedene Abschnitte bieten wenig Neues, z.D. S. 57-59 über 
den Gebrauch des Gen. Abs. in dem das Subjekt dieser Konstruktion 
sich auch noch anderswo in dem Satz findet. Es erübrigt sich hier 
ganze Reihen von Beispielen zu geben, wo ein Hinweis auf die 
Handbücher schon genügen würde. Daneben sind bestimmte 
sprachliche Erscheinungen, bei denen man sich fragen kónnte in 
wie weit es sich um Besonderheiten handelt, nicht erwáhnt, wie 
der Gebrauch von éavróv (Mk. 14, 7) wovon sich schon im Attischen 
die Gebrauchsspháre einigermassen erweitert hat und das in der 
Koine regelmàssig für die erste und die zweite Person gebraucht wird. 

Die Vernachlássigung der einschlágigen Literatur bildet jedoch 
den schwáchsten Punkt dieser Arbeit, die andrerseits im allgemeinen 
mit Vorsicht und gesundem Urteil durchgeführt worden ist. 


Oldenzaal, Reigerstraat 36 G. J. M. BARTELINK 


A Greek Grammar of the New Testament and Other Early Christian 
Literature. A revision of F. Blass and. A. Debrunner : Grammatik 
des neutestamentlichen Griechisch", incorporating supplementary 
notes by A. Debrunner. Translated and edited by Robert W. Funk. 
University of Chicago Press and Cambridge University Press, 
Chicago-London 1961, XXXVIII, 324 S.; 75 Shilling. 


Schon zwei Jahre nach dem Erscheinen hat H. Thackeray Blass' 
Grammatik des neutestamentlichen Griechisch ins Englische übersetzt 
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(1898), und diese Übersetzung erlebte im Anfang dieses Jahrhunderts 
noch eine zweite Auflage. Neuerdings hat R.Funk es unternommen, 
die seitdem erheblich geánderte und erweiterte Grammatik wieder- 
um zu übersetzen. Es wurde die 9te-10te Auflage als Basis genommen 
und es herrschte dabei ursprünglich die Absicht vor nur solche 
Anderungen vorzunehmen als notwendig waren um das Werk der 
englischen Praxis anzupassen. Vor seinem Tode hat Prof. Debrunner 
die Notizen, die er für eine neue deutsche Ausgabe gesammelt 
hatte, dem Übersetzer übergeben. Nebst diesen Ergánzungen und 
Verbesserungen sind eine gewisse Zahl Ánderungen vorgenommen 
worden, zumal auf Grund moderner Literatur, welehe dem Wert 
und der Brauchbarkeit des erprobten Handbuches nur zugute 
kommen. 

Was die àussere Erscheinung betrifft fállt insbesondere das neue 
gróssere Format auf mit zweispaltigen Seiten, eine typographische 
Verbesserung. Ausserdem sind in der englischen Ausgabe die 
Notizen die sich seit der siebenten deutschen Auflage am Schluss 
der einzelnen Abschnitte fanden, in den Text verarbeitet. Die 
Numerierung der Paragraphen ist aber dieselbe geblieben. 

Als Erneuerung ist hervorzuheben, dass jetzt regelmàássig auf 
die bekannten englischen Handbücher verwiesen wird (z.B. von 
Black, Moule, Moulton und Robertson). Auch findet man jetzt 
ziemlich zahlreiche Hinweise auf Schwyzers Griechische Grammatik. 
Die Abkürzungen sind meist über den englischen Leisten geschlagen 
sodass die deutschen etwas ausführlicher, die englischen kürzer 
wiedergegeben wurden. Dasselbe gilt für die Beispiele (vgl. z.B. 
$ 350 über die Abbiegung des Begriffes ,,hoffen' nach dem von 
,]4einen'' hin). Die — allerdings seltenen — Fehler und Versehen 
der Debrunnerschen Ausgabe wurden stillsehweigend verbessert (so 
z.D. Act. 9, 21 in $ 347, 3: Debrunner hat hier A 21). 

Auch finden sich Modifizierungen in den Erklàrungen der Tat- 
sachen. Indem z.B. in Blass-Debrunner 9-10 für éZévwrílso0a, 
(S 123, 2) die Erklárung des Hesychius (àv críow ÓéysoDoi) ange- 
nommen wurde, hat in der englischen Ausgabe unter Hinweis auf 
Schwyzer (Griechische Grammatik II 460, 3) die Ansicht den 
Vorzug dass év hier als Synonym für eig (ein alter Sprachgebrauch) 
aufgefasst werden soll. Das eine Beispiel aus der Literatur für 
évoreovíG;ecUa, ist dabei auf vier erweitert. Findet man bei De- 
brunner zrpcrotóxia (8 120), die englische Ausgabe bevorzugt die 
Lesart zocroroxeia. Bisweilen wird eine Behauptung Debrunners 
mit einigem Vorbehalt gegeben, z.B. in $ 223, 5 die Bedeutung 
,entlang' von óií, welche der Übersetzer mit einem Fragezeichen 
versehen hat. 

Die Ergànzungen sind mitunter ziemlich ausgedehnt, wie in 
$ 245a (Comparative expressing exclusion) wo es sich um anderthalb 
spalte handelt und in $ 338 wo betreffs des Infinit. Praes. und 
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Aorist. eine ziemlich ausführliche Betrachtung über den Sprach- 
gebrauch der Septuaginta gegeben wird oder in $ 481 über freiere 
individuelle Ellipsen. Meistens aber handelt es sich um kleinere 
Ergànzungen, ófters Literaturhinweise (wie in $ 221), oder auch 
um eine Ánmerkung über einen zitierten Passus (z.B. in $ 487, 
über die Andeutung dass Jak. 1, 17 ein Zitat ist). 

Das erprobte Instrument als welches Blass- Debrunners Handbuch 
sich im Laufe schon mehrerer Jahrzehnte erwiesen hat, hat in 
dieser neuen, sehr genauen, englischen Übersetzung mit seinen 
typographischen und inhaltlichen Neuerungen gewisse Vorzüge vor 
den álteren Ausgaben. 


Oldenzaal, Reigerstraat 36 G. J. M. BARTELINK 


K. Aland, D$e Süuglingstaufe «m Neuen Testament und n der 
alten Kirche, München, Kaiser Verlag, 1961, 86 S. (Theologische 
Existenz Heute, Heft 86). DM. 5,40. 


Die ersten sicheren Zeugnisse für die Übung der Sáuglingstaufe 
stammen von Cyprian, Origenes und Hippolyt, also aus der ersten 
Hàlfte des 3. Jahrhunderts. In 1958 hat nun Joachim Jeremias 
in seinem Buch ,,Die Kindertaufe in den ersten vier Jahrhunderten* 
nachzuweisen versucht, dass diese Praxis zu den frühesten Zeiten 
der Kirche zurückgeht; er findet Indizien bei Klemens von 
Alexandrien und Irenàus, bei den Apologeten und den Apostolischen 
Váàtern, und selbst in den Evangelien. (Wenn man hier an ver- 
schiedenen Stellen liest, dass ganze ,,Háuser'/ getauft wurden, so 
ist dieser Ausdruck nach ihm ein terminus technieus, wobei haupt- 
sáchlich an die Kinder gedacht wurde). Tertullian bereitet dieser 
Hypothese Schwierigkeiten, da er sich ja in De baptismo deutlich 
gegen die Sàuglings- und Kindertaufe wendet, aber Jeremias lehnt 
diese Schwierigkeiten ab mit der Behauptung, dass De baptismo 
nur eine Gelegenheitsschrift ist, und dass Tertullian hier zunàchst 
die Übertrittstaufe, also nicht die Taufe der Kinder christlicher 
Eltern vor Augen hat. Im 4. Jahrhundert ist es dann nach ihm zu 
einer grossen Krise bezüglich der Kindertaufe gekommen. 

Aland hat die von Jeremias angeführten Texte kritisch geprüft; 
er zeigt deutlich, dass sie teils überinterpretiert teils geradezu 
falsch gedeutet worden sind. Das Letzte gilt vor allem von den 
Aussagen des Aristides und lrenàus; was Tertullian betrifft, zeigt 
er, dass dieser in seiner Haltung der Opposition gegen die neuein- 
geführte Sáuglingstaufe immer konsequent geblieben ist. Weiter 
ist er der Meinung, dass man nicht das Recht hat von einer 
,Oikosformel im Neuen Testament zu reden, und dass, wenn 
es eine solche Formel schon gegeben hátte, darin noch keineswegs 
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ein Argument für eine damalige Praxis der Sàuglingstaufe zu 
finden wáre. Was im 4. Jahrhundert geschah, war nach ihm nicht 
eine Krise, sondern eben die letzte Epoche der altchristlichen 
Praxis. 

In einem Nachwort ,,Sàuglingstaufe Heute'' erórtert Aland, dass, 
wenn es in der alten Kirche keine Sàuglingstaufe gegeben hat, 
diese Praxis dennoch heute legitim sein kann. Er unterstützt diese 
Behauptung mit einigen Aussagen Luthers. 

Alands Ausf ührungen dürfen ohne weiteres überzeugend genannt 
werden. Wenn es ausser den von Jeremias angeführten Texten 
keine Zeugnisse für die Sáàuglingstaufe im christlichen Altertum 
gibt, so kann die Existenz dieser Praxis im Neuen Testament und 
in der alten Kirche nicht angenommen werden. 


Rotterdam, Iosaliastraat 4 J. C. M. vaN WINDEN, O.F.M. 


A. Bóhlig und Pahor Labib, De koptisch-gnostische Schrift ohne 
Titel aus Codex II von Nag Hammadi, Akademie-Verlag, Berlin 
1962. 


Kürzlieh hat Alexander Bóhlig eine titellose Schrift aus Nag 
Hamadi recht gut herausgegeben und mit einer Übersetzung und 
einem Kommentar versehen. Der Verfasser dieses gnostischen 
Werkes versucht gegen die griechische Philosophie darzustellen, 
dass das Chaos nicht der Uranfang ist, sondern dass vielmehr das 
Chaos selbst entstanden ist aus der Pistis (Sophia): das geschieht 
nun in starker Anlehnung an die biblische Genesis und unter Ein- 
beziehung des griechischen Henochbuches. 

An sich dürfte dieser stark interpolierte Text nun nicht so wichtig 
sein; aber er mag aufschlussreich sein für die wichtigsten Probleme 
der heutigen Gnosisforschung und besonders für die Frage, welche 
Bedeutung das Judentum für die Entstehung der Gnosis gehabt 
hat. Die Fussnoten Bóhligs, die immer wieder auf Beziehungen 
zum Judentum oder auf Wortspiele verweisen, welche nur vom 
Semitischen, bes. West-aramàischen her verstáàndlich sind, kónnen 
dabei vorzügliche Hilfe beweisen. Allerdings sind die Entlehnungen 
aus dem Judentum noch viel zahlreicher, als Bóhlig bemerkt hat. 
Offenbar hat er es nicht für nótig gehalten, die grundlegende Arbeit 
von Gershom Scholem, Jewish Gnosticism (New York 1960) her- 
anzuziehen: in diesem Werke zeigt Scholem einwandfrei, dass die 
Gnostiker bestimmte esoterische Lehren der jüdischen Mystik 
gekannt haben müssen. Vieles, was in dem neuen Text enthalten 
ist, bestátigt die Feststellungen Scholems. Das bedeutet aber, 
dass die Gnosis nicht nur Beziehungen hat zum Judentum im 
allgemeinen, sondern auch und gerade zu der Strómung innerhalb 
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des palástinensischen Judentums, welche Scholem ohne Zógern als 
jüdische Gnosis bezeichnet. 

Offenbar lásst das neue Material spontan solche Einsichte auf- 
kommen, welche noch vor einem Jahrzehnt als fantastisch ver- 
schrieen wurden. So ist es mir aufgefallen, dass der Verfasser, ein 
Sachverstándiger auf dem Gebiet des Manichàismus, die Religion 
des Mani als ein spátes und von einem genialen Meister wohl har- 
monisiertes gnostisches System betrachtet, das sein Material einer 
früheren Gnosis verdankte, welche den Mythen des von ihm her- 
ausgegebenen Textes sehr àhnlich war. 

Auch gibt er zu, dass die Vorstellung der unglücklichen Liebe 
einer weiblichen Hypostase zum Bild des Licht-Adam, welche 
sich in dieser Schrift findet, an die heilige Hochzeit vom Anthropos 
mit der Physis im Poemandres erinnert. Dass nun auch der Gnos- 
tiker Justin von einer Liebe zwischen Elohim und der Edem, der 
Erde, spricht, wird nicht erwàhnt. Dass aber in diesem Text von 
Adam gesprochen wird, allerdings vom Licht-Adam (Wortspiel 
auf die zwei Bedeutungen von góc, Licht und Mensch) bestàtigt 
die von mir ausgesprochene Vermutung, dass der Anthropos im 
Poimandres irgendwie mit Adam zusammenháàngt. Man muss sich 
aber ganz deutlich vor Augen stellen, was es bedeutet, dass die 
jüdische Religion, welche so unmütterlich ist, das Material geliefert 
hat, um den Mythos der heiligen Hochzeit mit Mutter Erde dar- 
zustellen. Ist das vielleicht ein Aufstand der Bilder im Judentum? 
Allerdings ist es im titellosen Werke eine unglückliche Liebe, bei 
Justin und im Poimandres eine unglückliche Ehe. 

Weiter ist es auffallend, dass Bóhlig nie von einem iranischen 
Erlósungsmysterium oder auch von iranischen Einflüssen auf die 
Gnosis spricht: der Text gab ihm dazu gar keine Veranlassung. 
Der Verfasser verdient unsern Dank, weil er durch sachgemàsse 
Interpretation die Beziehungen dargestellt hat, ohne die Chrono- 
logie auf den Kopf zu stellen. Dass er aber auch keine dogmatischen 
Hemmungen hat, die Beziehungen der Gnosis zum Judentum 
festzustellen, sollte kein Lob sein, sondern eine Selbstverstàndlich- 
keit, was aber leider nicht der Fall ist. 

Allerdings bringt auch der neue Text nicht die endgültige Lósung 
für die bestehenden Fragen, obwohl er dazu beitragen kann. Gab 
es, innerhalb des Judentums einen Sophia-Mythos, welcher dann 
von Simon Magus und spáteren Gnostikern übernommen worden 
ist? Ist es von jüdischen Voraussetzungen her zu erklàáren, dass 
die Gnostiker zwischen dem Schópfer und dem hóchsten Gott 
unterschieden? Was ist mit dem gnostischen Gott ,Mensch*'? 
Und schliesslich die Frage, welche G. Scholem in seinem letzten 
Buch, ,Ursprung und Amnfünge der Kabbala' (Berlin, 1962) so 
gründlich erórtert hat: gehen die esoterischen Traditionen der 
mittelalterlichen jüdischen Kabbalisten zurück auf eine nicht mehr 
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oder noch nicht fassbare jüdische Gnosis der ersten nachchrist- 
lichen Jahrhunderten? 

Uber die (Pistis) Sophia erzáhlt der neue Text, dass sie am Ende 
der Zeiten die eschatologischen Strafen und sogar die Vernichtung 
der Welt herbeiführen wird: ,,Sie wird das weise Feuer der Ein- 
sicht ablegen (und) tórichten Zorn anlegen (174, 19). Setzt das 
nun nicht einen jüd?schen Mythos voraus, nach dem die Weisheit 
Gottes das eschatologische Zorngericht vollziehen wird? 

Der Demiurg heisst in diesem Text ,, Ariel, weil er lówengestaltig 
ist^^ (148, 25). Sowohl der Name wie die Erklàrung des Namens ist 
natürlich der jüdischen Vorstellung vom Engel Ariel entnommen. 
Dieser Demiurg hat nun, wie dieser Text deutlich erzáhlt, einen 
Anfang und ein Ende. Trotzdem sagt er: ,,Ich bedarf keines... 
Ieh bin Gott und kein anderer existiert ausser mir^. Ahnliche 
Aussprüche gibt es im Munde des Demiurgen bei Irenaeus, adv. 
haereses Il, 30, im Apokryphon des Johannes 44, 14ff. und in der 
Hypostase der Archonten 134, 30f. Die Kommentatoren, auch 
Dóhlig, beziehen das auf Is 46, 9 LXX. Es fragt sich aber, ob 
ursprünglich nicht Is 44, 6 zugrunde liegt: ,,Ich bin der Erste und 
ich bin der Letzte, und ausser mir ist kein Gott'.. 

Das würde man vermuten auf Grund von einer Parallele, welche 
Seholem (Ursprung S. 47) ausführlich besprochen hat. Die mittel- 
alterlichen jüdischen Gnostiker schlossen aus diesem "Texte des 
Isaia, dass der Schópfer also Anfang und Ende hatte, im Unter- 
schied zu der darüber stehenden Gottheit, dem deus absconditus. 
Es kann natürlich keine Rede davon sein, dass diese mittelalter- 
lichen Gnostiker die dualistische Auffassung, welche sich in unserm 
Werke findet, anerkannt haben. Die Parallele zeigt aber, dass im 
jüdischen Bereich eine Spekulation über Is 44, 6 zu dem Postulat 
eines endlichen Schópfers führen konnte. Vorlàufig ist es noch sehr 
schwierig anzunehmen, dass es je eine jüdische Gnosis gegeben hat, 
welche nicht monotheistisch war. Vielleicht werden andere Schriften 
von Nag Hamadi hier mehr Klarheit bringen. Mehr lásst sich zur 
Zeit nicht sagen, als dass móglicherweise eine Spekulation über 
Is 44, 6 der Unterscheidung vom endlichen Demiurgen und dem 
hóchsten Gott zu Grunde liegt. 

Ueber den Gott ,JMensch* findet sich auch einiges im neuen 
Traktat. ,,Ein unsterblicher, lichter Mensch existiert vor dir, (dem 
Demiurgen) (151, 119). Über dieses Thema hat H. M. Schenke 
neuerdings eine Monographie veróffentlicht, Der Gott ,. Mensch" 
in der Gnosis (Góttingen 1962). Darin sagt er viel Unfreundliches 
über den Vortrag ,.Der gnostische Anthropos wnd die jüdasche 
Tradition" (Eranos-Jahrbuch XXII, 1953), muss aber zugeben, 
dass die Leitidee der gesammten Spekulation aus dem Judentum 
stammt. Meine Ausführungen von damals scheinen mir heute 
nicht vollstàndig, aber gerade deswegen, weil die jüdischen Hin- 
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tergründe noch nicht genug berücksichtigt wurden. Erstens hat 
bei der Unterscheidung eines himmlischen und eines irdischen 
Adam sicher auch Gn 1, 3 in der Fassung der Septuaginta mit- 
gespielt: yevgü(ro óc kann, wie Bóhlig richtig bemerkt, auch 
als ,,es werde der Mensch*' aufgefasst werden. Das geht auch aus 
dem neuveróffentlichten Text hervor: ,,Der erste Adam des Lichts 
nun ist pneumatisch: er hat sich offenbart am ersten Tage (165, 
28-30)" (als nàmlich Gott sprach: yevgós9vo qóc). Aber ich frage 
mich, ob es móglich ist, dass ein góttliches Wesen als ,, Mensch" 
oder ,,Adam'' bezeichnet werden kann ohne Zusammenhang mit 
Ezekiel 1, 26, wo ,,eine Gestalt wie das Aussehen eines Menschen 
(Adam)'' auf dem Throne Gottes erscheint. Vom Anfang an haben 
die jüdischen Mystiker, wie Scholem gezeigt hat, über diesen Vers 
spekuliert: es will beachtet sein, dass sie diese Erscheinung auf 
dem 'Thron nicht als Gott selbst, den deus absconditus, sondern 
als seine Offenbarungsgestalt auffassten.  Chronologisch ist es 
sehr gut móglich, dass die Gnostiker mit dieser jüdischen Auf- 
fassung bekannt waren. Wie sich das nun in Einzelkeiten verhàlt, 
kann ich in dieser Besprechung nicht darstellen; wir werden auch 
wohl klarer sehen, wenn wir über mehr Texte der jüdischen 
Mystik und der Gnosis verfügen. Vorlàufig rate ich jedem, der 
über den Gott ,Mensch'' in der Gnosis ein Buch schreiben will, 
zuerst einmal die Veróffentlichungen Scholems, dann auch den 
Profeten Ezekiel und andere Quellen zu lesen. 

Und das führt uns nun zu unserem letzten Problem: es scheint 
mir noch verfrüht, die Frage beantworten zu wollen, ob die jüdische 
Gnosis des Mittelalters auch nicht-jüdische, gnostische Vorstel- 
lungen aufgenommen hat, oder nur auf jüdische Vorformen zurück- 
geht, die dann allerdings sehr alt sein müssen. Scholem hat in 
seinem Buch über die Ursprünge der Kabbala die Frage mit um- 
fassendem Wissen und grosser Zurückhaltung besprochen. Wenn 
etwa in der jüdischen Gnosis des Mittelalters von einer doppelten 
Sophia die Rede ist, liegt da nicht Einfluss der valentinianischen 
Gnosis vor? Oder ist es vielmehr so, dass die valentinianische 
Gnosis in dieser Hinsicht sekundàr ist und abhàngt von einer vul- 
gáren Gnosis, wie sie im Apokryphon des Johannes oder auch in 
dem besprochenen f?tellosen Werke enthalten ist, welche sehr wenig 
christliche, aber um so mehr jüdische Einflüsse aufzeigt. Wir haben 
jà die Indizien, dass die erwáhnte Verdoppelung schon in der simo- 
nianischen, das heisst in der jüdisch-samaritanischen Gnosis zu 
finden war: heisst es doch nach Simon allegorisch, dass die Griechen 
und Barbaren nur das 5:?ld der Helena (—Sophia) sehen konnten, 
aber nicht sie selber, weil sie beim hóchsten Gott weilte (Ps. Clem., 
Rec. 10, 12). Auch für diese Fragestellung ist das besprochene 
Werk wichtig, weil die (Pistis) Sophia darin eine so gewaltige 
Rolle spielt; diese Gnosis ist, wie die jüdische Gnosis des Buches 
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Bahr ein Sophia-Mythos. Dass das Werk aber eher zu Fragen 
Anlass gibt als Lósungen bietet, liegt daran, dass noch nicht mehr 
Schriften von Nag Hamadi veróffentlicht worden sind. Mit Recht 
lehnt Bóhlig es denn auch ab, diese Schrift in die Geschichte der 
Gnosis einzureihen oder zu datieren. 


DBilthoven, Noord Houdringelaan 32 G. QuisPEL 


Henry Chadwick, T'he Circle and the Ellipse. Rwal Concepts of 
Authoriy vn the Early Church. Oxford, Clarendon Press: Oxford 
University Press, 1959. Pp. 17. Pr. 2/6. 


This is Chadwick's inaugural lecture as Regius Professor of 
Divinity at Oxford, and it is a highly interesting and illuminating 
treatment of the theme qwid Romae et Hierosolymis. Primitive 
Christianity, he writes, is à circle with Jerusalem at its centre 
(perhaps already an ellipse because of Lohmeyer's Galilee?). Later 
on, Rome is thinking of Christendom as a circle now centred upon 
itself," while *the Eastern Churches think rather of an ellipse with 
two foci." And one of the chief architects of the Roman view was 
the apostle Paul, especially as his ideas are revealed in his letter 
to the Romans. Perhaps we should add the names of Clement and 
Ignatius. Clement shows no hesitation in using ''Jerusalem" 
language in describing the universal church ; Ignatius never mentions 
Jerusalem but is eager to die at Rome (on his view of the Roman 
church see O. Perler in Divus T'homas 22, 1944, 413—951). 


Unersity of Chicago RoBERT M. GRANT 


Ernst Haenchen, De Botschaft des Thomas-Evangeliums (Theo- 
logische Bibliothek Tópelmann, 6. Heft). Berlin, Tópelmann, 1961. 
Pp. 76. 


Haenchen's study of the Gospel of Thomas contains multum n 
parvo and may be strongly recommended not only to beginners 
in the field but also to those who have gone farther. It contains 
three parts: (1) an introduction on matters of textual and literary 
criticism, (2) a translation of the Gospel, and (3) an analysis of 
the Gospel as a Gnostie work in which every saying has a Gnostic 
meaning (see also B. Gaertner, T'he T'heology of the Gospel of T'homas, 
which evidently appeared after Haenchen wrote). Some of Haen- 
chen's conclusions are as follows: (1) Die Wahrscheinlichkeit, dass 
hier echte Jesusworte oder eine den synoptischen Traditionen über- 
legene Überlieferung darüber zum Vorschein kommt, ist nicht 
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gross" ; (2) Das ThEv zeigt nun die Gnosis wieder von einer neuen 
Seite" ; and (3) **Wir kónnen nicht leugnen, dass auch diese zweifellos 
echt gnostischen Züge des ThEv gewisse Anknüpfungspunkte im 
frühen Christentum haben" — for this claim Haenchen provides 
evidence primarily from 1 Corinthians (though much more cautiously 
than is the case, e.g. in W. Schmithals, Die Gnosis in Korinth, 1956). 
The reviewer has gradually come to see in the Corinthians' views 
an early form of Christian Gnosticism, but it had not occurred to 
him to relate this to Thomas. Haenchen's suggestion deserves to 
be treated more fully. 

One point about books on the Gospel of Thomas in general may 
be mentioned. They usually sound as if their authors were in com- 
plete disagreement with everyone else. Haenchen's book is largely 
an exception to this rule, but it may be worth mentioning that his 
views are not always quite as unusual as they sometimes appear to be. 


Unwersity of Chicago RoBERT M. GRANT 


Dr. J. Zandee, T'he Terminology of Plotinus and. of some Gnostic 
Writings, mainly the Fourth Treatise of the Jung Codex (Publications 
de l'Institut historique et archéologique néerlandais de Stamboul 
sous la direction de A. A. Cense et A. A. Kampman, XI). Istanbul, 
Nederlands Historisch-Archaeologisch Instituut in het Nabije 
Oosten (Copyright 1961 by Nederlands Historisch-Archaeologisch 
Instituut in het Nabije Oosten, Noordeindsplein 4—6, Leiden). 1961. 
42 S. in-4?. Pr. fl. 15.—. 


Die Frage der Identitát der ,|Gnostiker", die Plotin in der von 
Porphyrius mit dem Titel /7/pog vroóc l'»cotixo?g versehenen! Ab- 
handlung (Znnead. II 9) bekámpfte, muss schon früh die Geister 
bescháftigt haben, wie daraus hervorgeht, dass sie in verschiedenen 
Plotinhandschriften im 7*tulus der Abhandlung mit den Christen 
identifiziert werden, z.D. im Parisinus Graecus 1976 des 13. Jahr- 
hunderts (E): oz' T0 yvoctuxooc xadcoc év và Bio IHAovívov Hooqéoióc 


1 Zu der von Porphyrius durchgeführten Einteilung des plotinischen 
Schrifttums bemerkt Richard Harder im ersten Band der Neubearbeitung 
seiner Uebersetzung von Plotins Schriften (Hamburg 1956), S.X: ,,Heraus- 
gekommen sind dabei denn auch so kompositoriseh schiefe Gebilde wie 
die ,Schrift/, die Porphyrios in der Vita noch ausdrücklich mit dem Pseudo- 
titel ,Gegen die Gnostiker' zitiert (5, 29). Soweit mir bekannt ist, spielt 
die Erwágung, dass der Titel //oóc vovg l'»cotwuo?c nicht von Plotin selbst 
herrührt, in der Diskussion über diese Schrift praktisch keine Rolle. Es 
ist lebhaft zu bedauern, dass Harder nicht mehr zu der Neubearbeitung 
seiner Uebersetzung dieser Schrift und besonders zu ihrer Annotation ge- 
kommen ist; man darf aber hoffen, dass Willy Theiler, der Fortsetzer des 
Werkes, sich zu der Frage áussern wird. 
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qnoi rooc Xoictiavooc juág und im Vaticanus Graecus Urbinas 62, 
der im Jahre 1460 von einem Mónch namens Daniel geschrieben 
wurde (U): yvoctixo?c qyuow vudg rovc Xoictuavovg (weiteres s. in 
der Ausgabe von P. Henry und H.-R. Sehwyzer, I, S. 223). Die 
Frage wurde eingehend untersucht in der sehr sorgfáltigen und 
noch immer wertvollen Monographie von Carl Schmidt, ,,Plotins 
Stellung zum Gnostizismus und kirchlichen Christentum'', Texte 
und Untersuchungen, Neue Folge, V, 4 (Leipzig 1901), dessen 
Schluss (a.3.O., S. 82), dass Plotin sieh gegen das orthodoxe 
Christentum richtet, allerdings unannehmbar ist. Bei der Erórterung 
des Problems spielte selbstverstándlich eine grosse Rolle die Mit- 
teillung des Porphyrius in der Vita Plot? 15, 80/81 (ich führe 
die Uebersetzung Richard Harders an, Bd. V c der Neubearbeitung 
(Hamburg 1958), S. 35): ,,Es gab dort zu seiner Zeit zahlreiche 
Christen, darunter auch als von der antiken Philosophie beein- 
flussten Sektierer Adelphios und Aquilinus mit ihrem Anhang, 
welche zahlreiche Schriften des Alexander aus Libyen, des Philo- 
komos, des Demostratos und des Lydos besassen, ferner auch 
Offenbarungsschriften des Zoroaster, Zostrianos, Nikotheos, Allo- 
genes, Mesos? und andere àhnlicher Leute ins Feld führten: sie 
führten viele irre, und waren doch selber nur irregeführt, und 
lehrten, Platon sei nieht bis in die Tiefe der geistigen Wesenheit 
vorgedrungen (oc Ór) ro lIlAávowvog eig v0 DáOog vf; vontüjc ovoíac 
o? z&tAácavtoc). (81) Daraufhin gab er selbst ausführliche Wider- 
legungen in seinen Vorlesungen, verfasste ferner die Schrift die 
wir ,Gegen die Gnostiker' betitelt haben; das übrige zu kritisieren 
überliess er uns. Schon M. N. Bouillet erórterte in den unge- 
bührlieh vernachlàássigten Anmerkungen zu seiner franzósischen 
Uebersetzung des Plotin (Tome I, Paris 1857, S. 491—544) aus- 
führlich die Vermutung, dass unter den von Porphyrius so be- 
nannten ,,Gnostikern'(, die wohl sicher den in der Vita Plotimi 
16, 80 aus der Masse der Christen hervorgehobenen ,Sektierern* 
(atoevuxot) gleichzusetzen sind, die Valentinianer zu verstehen sind, 
und H.-Ch. Puech hat in seinem hervorragenden Vortrag ,,Plotin 
et les Gnostiques' (in: ,,Les Sources de Plotin^, Entretiens sur 
lantiquité classique, Tome V, Vandoeuvres-Genéve [1960], S. 
159—174), S. 162, in dem er auch den soeben zitierten Abschnitt 
der Vita Plotin? ausführlich erlàutert, diese Hypothese mit weiteren 
Argumenten unterstützt. In diesem Zusammenhang ist es nun 
besonders interessant, dass, wie Zandee hervorhebt (S. 1, Anm. 1), 
die vierte im Jung Codex enthaltene gnostische Schrift Gedanken 
enthàlt, die mit der Lehre des Heracleon, der das Haupt des 
,italiscehen Flügels'* des Valentinianismus war, besonders verwandt 


? Es ist aber ,, Messos'! zu lesen, wie auch bei Henry-Scehwyzer im Text 
steht; vgl. dazu Puech in seiner gleich anzuführenden Abhandlung, S. 165. 
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sind (vgl. dazu H.-Ch. Puech, G. Quispel, W. C. van Unnik, ,, The 
Jung Codex'' (London 1955), S. 57); das führt den Verf. am Ende 
seiner soeben angeführten Anmerkung zu der sehr erwágungs- 
werten Vermutung: ,It might have been especially this Western 
branch of Valentinianism with which Plotinus came into touch 
at Rome and which he fought.* 

Mit den letzten Sàtzen dieser einleitenden Bemerkungen laufen 
wir schon voraus auf die Beschreibung des Problems, um dessen 
Erórterung es sich in der vorliegenden Schrift handelt. Seit der 
Erscheinung von Sehmidts Monographie hat sich die Kenntnis des 
Gnostizismus sehr stark ausgebreitet, und zwar erst durch eine 
fortwahrend vertiefte Interpretation des Bekannten, die haupt- 
sáchlich stattfand in der Form einer Auseinandersetzung zwischen 
zwei Richtungen in den Deutungsversuchen, die bzw. den philo- 
sophischen (,,griechischen") und den mythologischen oder im all- 
gemeinen religiósen (,orientalischen*) Gehalt des gnostischen 
Schrifttums hervorhoben, sodann aber durch den epochemachenden 
Fund von Nag Hammadi, der dreizehn Handschriften mit ins- 
gesammt mehr als vierzig in koptischer Sprache verfassten Redak- 
tionen von gnostischen Schriften an das Licht brachte. 

Es ist nun sehr erfreulich, dass Dr. Zandee, der an der Erfor- 
schung und Auswertung dieses gewaltigen neuen Materials — das 
leider noch immer für einen nur recht bescheidenen Teil wirklich 
zugànglich gemacht worden ist — einen aktiven Anteil genommen 
hat, diese neuen Kenntnisse für eine erneute Behandlung von 
Plotins Beziehungen zu den /*wocriuxoí verwertet hat. Mit hecht 
weist er darauf hin, dass, wie sehon Richard Harder in der Dis- 
kussion nach dem oben angeführten Vortrag Puechs hervorgehoben 
hat (in ,,Les Sources de Plotin*', S. 185), gerade die Leidenschaft- 
lichkeit von Plotins Bekàmpfung der Gnosis eine zugrundeliegende 
Verwandtschaft verrát; um es in den Worten des Verf. zu sagen 
(S. 4): ,,The opponents do their utmost to show the falsehood of 
each other's doctrine, but the outsider looks at them as offspring 
of the same root". 

Die Untersuchung ist nun so aufgebaut, dass nach einem in die 
Problematik einführenden Kapitel (S. 1—5) vierzehn Gegenstànde 
besprochen werden, die sowohl für die verschiedenen gnostischen 
Systeme wie für die neuplatonische Philosophie von grundlegender 
Bedeutung sind, nl. (wir übernehmen die vom Verf. gewáhlten 
Titel): ,,The Four Levels*' (S. 5-7), ,, The One*' (7-13), ,,The Mind* 
(13-16), , The Soul* (16-18), ,,Matter' (18-19), ,, The Image" 
(19-22), ,/The Mixture* (22-23), ,,Partition'' (23-24), ,/The De- 
miurge'' (24-20), ,, The Fall** (26-28), ,,The Logos" (28-30), ,,Pro- 
vidence** (30-31), ,,Emanation'' (31-33), ,,Eschatology'' (33-38). 
Eine ,Conelusion'* (38-41) und eine kurze Bibliographie (42) be- 
schliessen die Abhandlung. 
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Diese Wahl der Themen sowie ihre Anordnung kann im allge- 
meinen gebilligt werden. Da der Verf. ja in erster Linie Plotins 
Bestreitung der ,,Gnostiker' erlàutern will und somit Plotins 
Philosophie als Ausgangspunkt genommen hat, ist es verstándlich, 
dass die Grundthemen dieser Philosophie die Gegenstánde für die 
einzelnen Kapitel liefern. Als einzige wichtige Lucke wàáre das 
Fehlen eines Kapitels ,,Evil" zu nennen: das Problem von Wesen 
und Herkunft des Bósen ist sowohl bei Plotin wie im Gnostizismus 
von wirklich überragender Bedeutung, und schon seit dem Mittel- 
platonismus mit den Erórterungen über das Wesen der Materie 
unlóslich verbunden (vgl. dazu jetzt den tiefschürfenden Aufsatz 
von F. P. Hager, ,,Die Materie und das Bóse im antiken Platonis- 
mus^, Mus. Helvet. 19 (1962), S. 73-103). Was die Anordnung 
betrifft, so kann man die Frage aufwerfen, ob nicht die Besprechung 
von Demiurg, Logos und Vorsehung besser auf die Erórterung der 
drei Hypostasen und der Materie gefolgt wáre. 

Die Behandlung des Stoffs in den einzelnen Kapiteln geschieht 
nun durchgehends in der Form, dass zunàchst die einschlàgige 
Lehre Plotins beschrieben wird, nicht selten mit einem Rückblick 
auf die bezüglichen für den Mittelplatonismus (Numenius und 
Albinus) bezeugten Lehren, und darauf die verschiedenen gnos- 
tischen Lehrstücke zur Besprechung kommen. Die Gleichheit oder] 
und Ungleichheit feststellenden Schlussfolgerungen finden sich 
entweder schon inmitten der Besprechung der verschiedenen 
Aspekte der Probleme oder am Ende der Kapitel. 

Im allgemeinen ist die Untersuchung sorpgfáltig durchgeführt und 
bringt sie, wie vom Verf. zu erwarten war, ein betràchtliches Material 
aus den zur Zeit zugànglichen gnostischen Schriften in die Dis- 
kussion hinein. Ohne indes den Wert der Arbeit verkleinern zu 
wollen, kónnen wir doch nicht umhin, hier einige kritische Be- 
merkungen anzufügen. 

Zunáchst móchten wir aussprechen, dass der Titel der Schrift, 
.LIhe Terminology of Plotinus and of some Gnostie Writings", 
usw., u. E. nieht besonders glücklich formuliert ist. Wáhrend z.B. 
für das Studium der altchristlichen Latinitàt die Terminologie ein 
Gegenstand von überragender Wichtigkeit ist, wie die Arbeiten 
der Sehule von Nijmegen nun schon drei Dezennien schlagend 
gezeigt haben, ist in Plotins Auseinandersetzung mit den ,,Gnosti- 
kern'" die Terminologie gegenüber der rein gedanklichen Aus- 
einandersetzung von einer eher untergeordneten Bedeutung. Die 
Frage scheint gestattet, ob der Verf. diesen Tatbestand wirklich 
durehgedacht hat. In seinem Sehlusskapitel sagt er (5. 39), nachdem 
er die Bedeutung des Begriffs der yvóoic; für Plotin, Origenes und 
die Gnostiker besprochen hat (Klemens von Alexandrien wird 
merkwürdigerweise beiseite gelassen): ,,From all this it appears 
that there is conformity in the wording of Plotinus and G^nosis. 
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Conformity in terminology is also more or less conformity in the 
conceptions." Abgesehen davon, dass der zweite angeführte Satz 
in seiner Allgemeinheit recht angreifbar ist (man lese nur nach 
bei J. Daniélou, ,,Platonisme et Théologie mystique", wie stark 
und sogar gewaltsam ein Gregor von Nyssa ófters die Bedeutung 
der altvertrauten "Termini des Platonismus geándert hat), ist zu 
betonen, dass bei dem vorliegenden Thema, den Beziehungen 
zwischen dem QGnostizismus und der ursprünglichen Phase des 
Neuplatonismus, die Terminologie zu keinerlei bedeutsamen 
Sehlussfolgerungen Anlass gibt: es handelt sich in beiden Lagern 
um den weiteren Gebrauch der schon vom Mittelplatonismus 
laufend gebrauchten Termini, die in ihrer üblichen Bedeutung 
akzeptiert werden, sodann aber ausführlicehe Deutungen veran- 
lassen, auf denen die Auseinandersetzung beruht. Nehmen wir als 
Beispiel den von beiden Seiten bis ins Endlose erórterten Begriff 
der Materie: das Wesentliche ist hier in beiden Bereichen die Ge- 
dankenarbeit, die auf die Erklàrung der Frage nach dem Wesen 
der Materie und ihrer etwaigen Verbundenheit mit dem physischen 
und moralischen Uebel verwendet worden ist, aber die Terminologie 
bleibt durehaus beim Alten — niemand hat sich damals berufen 
gefühlt, dem alten Terminus $4 eine ganz neue Bedeutung bei- 
zulegen oder auch eine Reihe von mehr differenzierten Ausdrücken 
zu schaffen. Dazu kommt, dass der Verf. sich in der vorliegenden 
Arbeit gar nicht besonders auf terminologische Untersuchungen 
eingelassen hat — er hált sich im allgemeinen an die Behandlung 
der in den Aufschriften der einzelnen Kapitel erwáhnten Ausdrücke 
wie voóc, vox") sixov, ÓónuovoyOc, usw.; eine primàr terminologische 
Untersuchung hátte z.D. die hier ausser Acht gelassenen Zeit- 
worte wie &muotoégeo0at, épíeaDat, usw. in Betracht ziehen müssen. 
Es sei sofort hinzugefügt, dass wir die vom Verf. gefolgte Methode 
durchaus billigen, es scheint uns aber, dass im Titel statt ,,The 
Terminology" besser z. B. ,,The Main Tenets'' gestanden hàtte. 

Zweitens hátte noch etwas klarer herausgearbeitet werden kónnen, 
dass, wenn die Heftigkeit der Polemik Plotins aus einer weit- 
gehenden Uebereinstimmung, jedenfalls in der ersten Phase seines 
Denkens, mit den von ihm bekàmpften ,,Gnostikern' zu erkláren 
ist, diese Uebereinstimmung ihre Ursache hat in der Tatsache, dass 
die ,,Gnostiker'' offenbar vom Mittelplatonismus direkt beeinflusst 
sind, und dass die Philosophie Plotins sich vom Mittelplatonismus 
aus entwickelt hat. Man kann zwar betonen, dass es dem Verf. in 
erster Linie um die Beziehungen zwischen Plotin und dem Gnosti- 
zismus zu tun war, und weiter darauf hinweisen, dass im Laufe 
der Darstellung oft auf parallele Gedanken bei Albinus und be- 
sonders bei Numenius, der jà unter den Platonikern des zweiten 
nachehr. Jahrhunderts den gnostischen Spekulationen am nàchsten 
stand, hingewiesen wird, und dass im Schlusskapitel auf den Mittel- 
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platonismus als die gemeinsame Wurzel ausdrücklich hingewiesen 
wird, aber um zu einem richtigen Verstàndnis der Auseinander- 
setzung zu kommen wáre es u.E. doch ratsam gewesen, in den 
einzelnen Kapiteln von einer Beschreibung der einschlàgigen 
Theorien des Mittelplatonismus auszugehen, wobei dann auch der 
hier ganz übergangene Plutarch, besonders bei der Besprechung 
der Ansichten über die Materie, das Bóse und die Eschatologie, 
heranzuziehen gewesen wáàre. So wáre z.D. der Abschnitt über 
die Materie (S. 18-19) sicher deutlicher gestaltet worden, wenn 
von einer knappen Sehilderung der bezügliehen 'lheorien des 
Plutarch, Albinus und Numenius ausgegangen wáre (für die Lehre 
des Letztgenannten hàátte die Leidener Dissertation von J. C. M. 
van Winden, ,,Caleidius on Matter. His Doctrine and Sources", 
Leiden 1959, herangezogen werden müssen), wenn sodann die 
(stark an Numenius erinnernden) gnostischen Lehrstücke erórtert 
wáren, und schliesslich die Entwicklung im Denken Plotins be- 
sehrieben wáàre, die ihn bekanntlieh von der üblichen dualistischen 
Auffassung zu einer Wertung der Materie als das Nichtseiende 
geführt hat. Bei fast allen hier besprochenen Gegenstünden ist das 
Material reich genug, um in dieser Weise vorgehen zu kónnen, und 
eine solche Beschreibung hátte u.E. eine zweite Ursache der Leiden- 
schaftlichkeit von Plotins Polemik klargelegt, nl. dass er bei der 
Bestreitung der gnostischen óóypuaoara zugleich nicht selten seine 
eigene Vergangenheit bekámpfte. 

In diesem Zusammenhang ist noch hervorzuheben, dass der Vert., 
der, wo es die Gnosis betrifft, aus dem Vollen schópft, seine Be- 
sprechung der Philosophie Plotins fast ganz auf die Ausführungen 
in dem oben genannten Sammelwerk ,,Les Sources de Plotin" und 
die (übrigens ausgezeichnete) Auswahl der bedeutendsten Aus- 
sprüche im dritten Band von C. J. de Vogel, ,,Greek Philosophy*' 
(Leiden 1959) basiert; er zitiert zwar die Ausgaben von Bréhier 
und Henry-Sehwyzer, sowie die jetzt von Willy 'Theiler fortge- 
setzte Neubearbeitung der Uebersetzung mit griechischem Lesetext 
und Anmerkungen von Richard Harder, làsst aber das reiche 
Erklàrungsmaterial, das in den Anmerkungen zu dem letztge- 
nannten Werk enthalten ist, unbenutzt. Auch Zellers noch immer 
hervorragende Beschreibung des Gedankensystems Plotins, in der 
auch gerade die Entwicklung in Plotins Denken ófters hervorge- 
hoben wird, wie auch Inges grosse Monographie und Whitakers 
Buch über die Neuplatoniker hátten der Darstellung zugute kom- 
men kónnen (vgl. z.D. Inges ausgezeichnete Ausführung über die 
Materie, a.a.O., I?, S. 134 ff.). 

Ich füge einige kurze Bemerkungen über Einzelheiten hinzu. 

S. 19. Im Kapitel über die Materie weist der Verf. darauf hin, dass 
Plotin anfánglich die Meinung, dass ein bóser Einfluss vom Kórper 
ausgeht, unterschrieb: ,/Through corporeality desires and passions 
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approach the soul as additions (zt90007/x1)) and the soul has to cleanse 
itself of them (Enn. IV 7, 10). Hier wàre zu bemerken gewesen, 
nieht nur, dass es sich hier um ein zum festen Bestand des Plato- 
nismus gehórendes Lehrstück, das auf den berühmten Glaukos- 
Vergleich im Staat (X, 611 Cf.) zurückgeht, handelt, sondern 
auch, dass es sich bei mehreren Gnostikern wiederfindet; es sei nur 
erinnert an die zocagt5uara in der Lehre des Basilides (erwáhnt 
von Klem. Alex. Strom. II 20, 112) und an die von dessen Sohn 
Isidorus verfasste Schrift //eoi zooqvo?c wvyijc (vwoozequxévat 
Platon a.a.O. 611 D). 

S. 21. Für die bildliche Verwendung von Spiegel und Spiegelbild 
(es handelt sich hier um ,,.the gnostie mgthologowmenon of the 
reflection of Sophia"), das für Klemens von Alexandrien von 
besonderer Bedeutung ist (vermutlich durch den Einfluss sowohl 
des Gnostizismus wie der platonischen Tradition) vgl. Einar 
Molland, ,Clement of Alexandria on the Origin of Greek Philo- 
sophy" (Symbolae Osloenses XV—XVI (1936), S. 57—85), S. 69 ff.; 
J. Daniélou, ,JMessage évangélique et culture hellénistique*' 
(Tournai 1961), S. 51-52 u.ó. 

S. 23-24, Kapitel IX, ,Partition". Das Kapitel wàáre klarer 
gewesen, wenn gleich am Anfang eine Unterscheidung gemacht 
wáüre zwischen den Erórterungen des Gegensatzes év — zt044óá und 
den Ausführungen über die Mischung der àuépisroc und der ueoiot?) 
o?cía in der Seele, die Plotin in dem hier angeführten Abschnitt 
Ennead. IV 2, 1, natürlich in einer Interpretation von T'óm. 35 A ff., 
bespricht. Gerade hier wàre darauf hinzuweisen gewesen, dass 
dieser Passus des Timàus, wie van Winden in seiner oben ange- 
führten Dissertation dargetan hat, besonders ausführlich von 
Numenius besprochen wurde. 

S. 24-26, Kapitel X, , The Demiurge'. Hier wird mit Recht 
ausgegangen von Numenius' Spekulationen über den Demiurg, die 
wohl sicher einen weiteren Einfluss ausgeübt haben als die be- 
züglichen Ausführungen Plotins, der sich zwar mehrere Male über 
den Demiurg àussert, ihn aber niemals so deutlich wie die An- 
hànger des Mittelplatonismus (und die Gnostiker) in sein System 
integriert hat — man kann sich dem Eindruck kaum entziehen, 
dass für ihn die Gestalt des Demiurgs kaum mehr gewesen ist als 
ein fester Bestandteil des platonischen Inventars. Die Beschreibung 
der Funktion des Demiurgs nach Numenius (in der Hauptsache 
nach dem Vortrag von E.-R. Dodds, ,, Numenius and Ammonius" 
in ,,Les Sourees de Plotin", S. 1-32) ist leider übermáàssig kurz 
geraten; dadurch entsteht ein Widerspruch zwischen den Aus- 
serungen auf S. 24 (,,For Numenius the second God is creator of 
the world'*) und $8. 25 (,, In Numenius the demiurge is on the level 
of the third divine principle**). Schlàgt man für den letztgenannten 
Satz die vom Verf. zitierte Ausführung von Dodds (a.a.O., S. 19) 
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auf, so zeigt sich, dass es sich hier nicht um einen Ausspruch von 
Numenius selbst, sondern um die Reaktion darauf seitens Plotin 
(Ennead. III 9 (13), 1) handelt. Weiter hátten in diesem Zusammen- 
hang verschiedene weitere Ausserungen Plotins über den Demiurg 
eine Besprechung verdient, zumal sie, wie eben hervorgehoben 
wurde, mehr als für Plotin gewóhnlich ist einen etwas unpersón- 
lichen Charakter haben und der Schultradition wohl náher stehen ; 
ich weise in diesem Zusammenhang hin auf Emnnead. II 3, 18; II 
9, 4 und 12; IV 4, 10 und 12; V 8, 7 und 12. 

Wenn wir somit die Richtigkeit der Fragestellung und die 
Bedeutsamkeit der Verwertung des neuen gnostischen Materials 
voll anerkennen, so kónnen wir doch nicht umhin, die Hoffnung 
auszusprechen, dass der Verf. sein Studium des Mittelplatonismus, 
des Plotin und wohl auch des Porphyrius, der ja der Schrift //ooc 
vov; l'»ootuosc ihren Namen gegeben hat und der in mancher 
Hinsicht fast stárker durch den Mittelplatonismus als durch seinen 
Lehrer Plotin beeinflusst war, vertiefen, und auf Grund dessen ein 
reicher nuanziertes Bild von dem Hintergrund der Auseinanderset- 
zung Plotins mit den geheimnisvollen ,,Gnostikern'' entwerfen wird. 


Leiden, Witte Singel 91 J. H. WASZINK 


Boezio, Philosophiae Consolatio. ''esto con introduzione e tradu- 
zione di E. Rapisarda. Università di Catania, Centro di studi sul- 
l'antico Cristianesimo, 1961. Pp. XXXIX, 224. Pr. 2500 L. 


This is à disappointing work. The long introductory essay, which 
does not give any substantial information, mainly repeats the in- 
troduetion to the author's translation of the poems of the Consolatio 
(Consolatio Poesis $n Boezio, Catania ?1960). According to Rapi- 
sarda the Cons., though presenting a synthesis of Christian and 
Neoplatonie thoughts, is essentially not a philosophie, but à deeply 
religious, Christian work; its various elements are unified and 
animated not by ''un interesse culturale", as in Boethius' previous 
works, but by 'un intimo, innato senso di giustizia, una suprema 
aspirazione verso l'Eterno" (p. XVIII). Therefore he thinks in- 
vestigation of the sources and aesthetic criticism not sufficient to 
arrive at an exhaustive interpretation. It is true that throughout 
the Cons. we find Neoplatonie motifs and terminology used, but 
the same holds good for St Augustine, as appears from passages 
like Conf. 7, 10, 16, and, although the explicitly Christian character 
of this passage has no parallel in Boethius, Rapisarda feels that 
"Ja Iuce interiore che illumina Boezio ? analoga a quella che illumina 
Agostino ... la luce interiore non é la neoplatonieca dote naturale 
dell'uomo, ma il dono della Grazia che illumina e guida lo scrittore 
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ad una visione dell'universo del tutto diversa da quella che si 
presentava agli occhi dei neoplatonici" (p. XXV/XXVI). In the 
author's opinion this Christian religiosity is most clearly expressed 
in the poems of the Cons. Indeed, his only arguments are derived 
from these poems; they are quotations, given without any comment, 
from I carm. 2, which is an elaboration of an old £opos, and from 
III carm. 9, the famous abridgment of the first part of Plato's 
T4maeus. Likewise à contrast between Boethius' spiritual attitude 
towards the cosmos, characterized by religio, and Neoplatonic 
theoria is *'proved' by the assertion that in I carm. 5, 15 the word 
frondifluae "esprime con tanta dolcezza la docilità, spoglia di tris- 
tezza, con cui gli alberi lascian cadere le proprie frondi ai rigori 
dell' inverno, voluti da Dio" (p. XXVIII); the charming picture 
of the caged bird (III carm. 2, 18/26), especially the words s?lvas 
dulci voce susurrat, brings to expression ''la rassegnata fiducia di 
Boezio in Dio" (p. XXX). — That Boethius should have adopted 
only those elements of Neoplatonism which he was able to bring 
into harmony with his Christian faith is à theory not unplausible 
in itself. But it can only be proved by a detailed interpretation 
and analysis of the trend of thought of the whole Cons. — and 
this is à work still to be done. — Out of the twenty-five quotations 
from Holy Scripture listed by Rapisarda at best two or three have 
a shred of probability. 

The translation is clear and plain but not flawless. It may suffice 
to give some examples from the first chapters of book I: carm. 1, 2: 
flebilis interpreted as a plural accusative; carm. 2, 16: sidus 
(the sun) ... casurum *'gli astri che tramontano" ; not translated: 
admodum (1, 1), end$ssolubil materia (1, 3), àÀn humum maerore 
deiectum (1, 14); nostro lacte (2, 2). 

The Latin text which accompanies the translation is based on 
the edition by L. Bieler (Corpus Christianorum, 1957), whose 
index fontvum et locorum swmilium has also been borrowed. The 
book is concluded by an index of names and a list of the initial 
lines of the poems with their metres. 


The Hague, Sportlaan 1216 P. G. VAN DER NAT 


N. Q. King, M.A., Ph.D., "There's such Dwiny doth hedge a 
Kang". Studies in ruler cult and the religion of sacral monarchy in 
some late fourth century Byzantine monuments. A publie lecture 
delivered at the University College, Legon, Ghana, on 15 June 1959. 
Edinburgh, Thomas Nelson and Sons Ltd for the University College 
of Ghana, 1960, 34 pp. 


Giving a description of the Madrid Missorium (A.D. 388), the 
reliefs on the base of the obelisk in the hippodrome at Constantinople 
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(A.D. 390), and some other documents of the same time, the author 
discusses as aspects of the imperial cult of the time the proskynesis, 
the acclamatio, the victory theme, the raised hand of the Emperor, 
and the Emperor being crowned by a heavenly hand, in order to 
illustrate the interrelations in Byzantine thinking about God and 
the Emperor. The lecture is reachly documented and it may be 
noted that the author was able to check most of his references at 
a University College in tropical Africa. 


Breda, Beukenlaan 1 J. YSEBAERT 
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THE SOURCE OF THE AGRAPHON IN JUSTIN MARTYR'S 
DIALOGUE WITH TRYPHO 47:5 


BY 


ARTHUR J. BELLINZONI, Jg. 


About the middle of the second century Justin Martyr engaged 
in an active defense of Christianity against paganism, Judaism, 
and heretical forms of Christianity ! ; and for the last two centuries 
scholars have been trying to ascertain the literary relationship 
between the writings of Justin and the canonical gospels ?. Justin's 
deviation from the text of the canonical gospels has been variously 
attributed to failure of memory ?, to the use of one or more extra- 
canonical gospels ^, to the use of pre-synoptie material?, and to 


1 Justin's writings cannot be categorized rigidly into writings against 
paganism, Judaism, and heretical forms of Christianity. Rather, as an 
apologist, Justin wrote for those inside the church as well as for those 
outside to whom many of the writings were formally addressed; therefore, 
Justin's writings probably had a catechetical as well as an apologetic purpose. 

? [tis beyond the scope of this paper to recount the history of research 
concerning the problem of Justin's literary relationship to the canonical 
gospels. A detailed account of this history can be found in the following 
works: Wilhelm Bousset, Die Evangeliencitate Justins des Mürtyrers 4n 
ihrem, Wert für die Evangelienkritik (Góttingen, 1891), pp. 1-12; Carl August 
Credner, Beitrüge zur Einleitung in die biblischen Schriften (Halle, 1832), 
pp. 133-149; Adolf Hilgenfeld, Kritische Untersuchungen über die Evangelien 
J ustin's, der Clementinischen Homilien und. Marcion's (Halle, 1850), pp. 31—34; 
Karl Semisch, De apostolischen Denkwürdigkeiten des Mürtyrers Justinus 
(Hamburg, 1848), pp. 16-60. 

3 Semisch, see especially pp. 389ff.; Theodor Zahn, Geschichte des 
neutestamentlichen Kanons, I, 2 (Erlangen, 1888), pp. 463-585. 

^ QCredner maintained that Justin used as his source the extra-canonical 
Gospel according to Peter, a document that Credner regarded as essentially 
identical to the Déatessaron of TTatian, and the Gospel according to the Hebrews 
(Beitráge, see especially p. 266; and Geschichte des neutestamentlichen Kanons 
[Berlin, 1860], see especially pp. 21f). The position that Justin used the 
Gospel according to Peter was defended again by Hilgenfeld, who also 
maintained that Justin used in addition the Protevangelóium of James. 'The 
thesis that Justin used a fourth synoptie gospel was put forth by G. Volkmar 
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the use of a post-synoptie harmony 9$; and it has sometimes been 
maintained that there is no way to prove the use of any source 
other than the canonical gospels 7. 

One of the principal difficulties involved in trying to determine 
the nature of the source or sources used by Justin is the fact that 
there are in the Dialogue with '"Trypho and in the two Apologies 
three and only three sayings of Jesus that do not have parallels 
in the synoptie gospels, Dial. 35:3b, Apol. 61:4, and Dial. 47:5. 
I have argued elsewhere that Dial. 35:3b is part of a sayings 
collection used by early Christians as a vade mecum against heresies 8 
and that Apol. 61:4, which has a parallel in Jn. 3:3, 5, is based 
on a traditional baptismal saying probably derived by Justin from 
the baptismal liturgy of his church ?. The saying in Dial. 47:5 
does not, however, appear from its context to have been part of 
a sayings collection nor does it appear to have been derived from 
the liturgy of Justin's church: 


Ó.0 xai ó vuéregoc xvpioc 'Inooóg XpoitOg elimev: 
'Ev oig àv óuág xavaAdpo, év voórow xai xpguà 10, 


(Ueber Justin den Mürtyrer und. sem  Verháltnass zu unsern  Evangelien 
[Zurich, 1853]), and A. Thoma argued that Justin knew a fifth canonical 
gospel ('Justins literarisches Verháltnis zu Paulus und zum Johannis- 
evangelium", Zeitschrift für  wissenschaftlóche "Theologie, XVIII [1875], 
pp. 383-412, 490—565). 

5  Bousset, see especially pp. 114f. 

$ Moritz von Engelhardt, Das Christenthum | Justins des Mürtyrers 
(Erlangen, 1878), pp. 335ff, especially p. 345; William Sanday, T'he Gospela 
in the Second Century (London, 1876), pp. 136ff, note 1; Ernst Lippelt, 
Quae Fuerint Justini Martyris AIIOMNHMONEY MATA Quaeque Ratione 
Cum Forma Syro-Latina Cohaeserint (Halle, 1901), p. 35. 

' Brooke Foss Westcott, A General Survey of the History of the Canon of 
the New Testament (London, 1870), pp. 133, 148; Aloys Baldus, Das Verháltnis 
Justins des Mürtyrers zu unsern synoptischen Evangelóen (Münster, 1895), 
pp. 98ff; Edouard Massaux, Influence de l' Evangile de saint Matthieu sur la 
Littérature chrétienne avant. Irénée (Louvain, 1950), pp. 465—570; Edouard 
Massaux, "Le Texte du Sermon sur la Montagne de Matthieu Utilisé par 
Saint Justin", Ephemerides "Theologécae  Lovanienses, XXVIII (1952), 
pp. 411-448. 

8. '"The Sayings of Jesus in the Writings of Justin Martyr", Unpublished 
Ph. D. Dissertation (Harvard University, 1962), pp. 166-176. 

? Jbid., pp. 224—228. 

10 Edgar J. Goodspeed, Die áltesten Apologeten (Góttingen, 1914), p. 146. 
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Not only does the saying in Dal. 47:5 have no gospel parallels, 
it does not appear anywhere else in the patristic literature as a 
saying of Jesus. There are, however, in the early church several 
writings that are either quoting or referring !! to the same saying 
that Justin here attributes to Jesus, but none of them regards the 
logion as à dominical saying. Rather the saying is attributed to 
God (sometimes as quoted through one or more of his prophets, 
sometimes specifically Ezekiel): 


Clement of Alexandria, Qwis Dives Salvetur 40, 1f. 1? 
tÓv uév o)v zooysyevnuévov c0c Óíóoocw dgeou, 
tÀv Ó& émióvrov a)rOg Éxactog éavtQ. xai voóT 
&cti uevayvóvat v0 xatayvóvau TÓv zaooynuévov 
xai aivácacüa, roótov àurnotíav zta0Q ztaT0ÓC, 
0c Hóvoc vtÓv dztávrov oióg vé éotw ümnpgaxta 
ztOU/fca. và z&7zoayuéva éAép và ao a)ro9 xai 
ÓoócQ zwveóuaroc ànaAsópag và ztponuaotnuéva. 

»,€p oig yàg àv s0oc $uádc," qnoítv, ,&i 
Toórou; xai xou." 


Pseudo-Athanasius, Quaest. ad. Antiochum, Quaest. 36 13 


dxo$cac tot Osoó Óuà voO zwpognjtov sizóvroc, Óti 
» Ev Q sÜoc ce, év éx&ivq xgwó os." 


Vita. S. Johannici 14 


év à yàg eOoc ce róz (2 of 4 manuscripts read voózo)J, 
qnoi ó )e0c Óuà vÀv mzoognutóv, àv av xal xowó oe. 


1 "There are two Latin sources that do not quote this saying directly, 
but they are almost certainly alluding to the same saying: 
Cyprian, De Mortaltate 17 (Jacques Paul Migne, Paírología Latina, 
Volume IV, p. 616) 
Qualem te invenit Dominus cum vocat, talem pariter et iudicat. 
Athanasius, Vita S. Anton 15 (Migne, PL, Volume LXXIII, p. 136) 
in quo quemque invenerit, in eo sit judieaturus, quod prophetica 
per Ezechielem voce testatur. 
The context of Cyprian does not reveal who spoke this saying, but 
Athanasius, like John Climacus, attributes it to Ezekiel. 
1? ()tto Stáhlin, Clemens Alexandrinus. Die Griechischen Christlichen 
Sehriftsteller (Leipzig, 1906-1909), Volume 3, p. 180. 
13 Jaeques Paul Migne, Patrologia Graeca, Volume XXVIII, p. 617. 
1^ quoted from James Hardy Ropes, De Sprüche Jesu. Texte und 
Untersuchungen, XIV, 2 (Leipzig, 1896), pp. 137f. 
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Johannes Climaeus, Scala Paradisi "7 15 
Ot uo, oli uot 7t00 ?)»» vTóre ?») vo9 ^letexu)A 
qov?), iva ety zooc a)vovc, Óvu ' Ev 0 &e0oo oe, 
&v a0tQ xai xou oce, Eiztev ó Oesóc. 


Vita S. Johannic) attributes the saying to God as spoken through 
the prophets (plural); Pseudo-Athanasius attributes it to God as 
spoken through the prophet (singular); and Johannes Climacus and 
Athanasius (Vita S. Anton 15) proceed to identify Ezekiel as the 
prophet who has delivered this saying from God. These positions 
are in no way mutually exclusive; indeed, they are complementary. 
Clement's text contains no reference to prophets and merely 
attributes the saying to God. Only Justin attributes the saying 
to Jesus; and inasmuch as Justin is the earliest of the fathers to 
quote this saying, we can be certain that he is not the source of 
the saying in the later literature. Otherwise, it is difficult to under- 
stand how the dominical origin for this saying could have been 
unanimously replaced by its attribution to God (as spoken through 
his prophet Ezekiel)!9. I shall now compare the several versions 
of this saying with the text of Dal. 47:5 in the hope that this 
study will lead to definite conclusions about the history of the 
transmission of this saying. 


DXal. 41:5 Clem. Alex. Ps. Athan., Vita S. Johannes 
Qus Dives Quaest. ad. Johannici Climacus, 
Salvetur A0 Antiochum, Scala 
Quaest. 36 Paradisi '1 
&y oic ép oic yóo  & OQ év Q yao év Q 
àv oóuác àv &0po €0pc £Upc £o 
xaraAdpo, 9$uàc, €, 0E TÓT7U, 0£, 
éy roóTrOu;  Émi ToÓToig — Év ÉxeívQ éy a0tQ &y abTQ 
xai xou. X xai xou. — xai xowó xa xou xai xou 
ge. gg. gg. 


15 Migne, PG, Volume LXXXVIII, p. 812. 

16 Jeremias, therefore, concludes that ''this saying came from the 
apoeryphal Book of Ezekiel and was mistakenly attributed to Jesus by 
Justin" (Joachim Jeremias, Unknown Sayings of Jesus [London, 1958], 
p. 29). So too Alfred Resch, Agrapha (Leipzig, 1906), pp. 322-325. Such a 
position is only conjectural and must remain beyond the scope of my 
investigation, but it is important to notice the agreement of Jeremias and 
Resch with my conclusion that the saying had its origin before Justin. 
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I have already argued above that although Dal. 47:5 is the 
earliest. source for this saying, the other fathers cannot have 
derived the saying from Justin, because Justin alone of all the 
fathers attributes this saying to Jesus, whereas the other witnesses 
unanimously agree in attributing the saying to God (through his 
prophet Ezekiel). And an examination of the saying itself supports 
this position. Pseudo-Athanasius, V4ta S. Johannici, and Johannes 
Climacus agree basically in the following reading: à» à (yào) eoo 
c£, év aütÀ (éxeívo) xai xowó oce. "Their agreement against Justin 
(&v oic àv óudc xavaAápo, &v voovou; xai xowó ) certainly eliminates 
the possibility of the use of Dial. 47:5 as their source. 

Ropes maintains !? that these fathers may have been dependent 
on Clement of Alexandria, but this view is equally objectionable, 
because these three later sources agree in several instances against 
Clement: (1) they all read àv o for Clement/'s ég' oic; (2) they all 
agree in using the singular oe instead of Clement's plural form 
$udc; (3) they all use the singular év aovà (éxeívo), where Clement 
reads émi roórow; and (4) all three agree against Clement in 
reading os after xowó. lndeed, it seems that Pseudo-Athanasius, 
Vita S. Johannici, and Johannes Climacus are all dependent on 


e [2d , 


a text that possibly read év à s&Ü0ow os, év aóvQ xai xpwó os and 
that attributed the saying to Ezekiel or a prophet. 

Dial. 41:5, on the other hand, agrees more closely with Clement 
of Alexandria, and it seems that Justin and Clement are dependent 
upon a tradition other than that underlying these three later 
patristic texts. év oí; and év roórouw in Dial. 47:5 and ég! oi; and 
&u roóroi; in Qwis Dives Salvetur 40 both read the plural form, 
differing only in their use of the preposition 18. Also both Clement 
and Justin agree in their use of d» and the plural óuàc, although 


Justin has xaraAdáfwvo where Clement reads &oc !9. 


1? p. 138. 

18 'lhe é» in Pseudo-Athanasius, V4ta SS. Johannici, and Johannes 
Climaeus supports the reading of Justin (év) against Clement (ézi). 

19 'The use of se£?oo in Pseudo-Athanasius, Vita SS. Johannici, and 
Johannes Climaeus supports the reading of Clement (e?cc) against Justin 
(xavaAdfo). It should be noted that xaraAaupdávo contains the element of 
planned surprise, whereas «&90í(oxco has the connotation of accident (see 
Walter Bauer, Griechisch— Deutsches Wórterbuch zu den Schriften des Neuen 
Testaments und. der übrigen wurchristlichen Literatur, 5th edition [Berlin, 
1958], pp. 816f, 642ff and Henry George Liddell and Robert Soott, 
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We might, therefore, reasonably conclude that à common source 
underlies Justin and Clement in their reading of this saying and 
that this source perhaps read: à» oíg àv e&oc ouádgc, àv vosroug xai 
xgwó. And upon this basie source both Justin and Clement made 
certain stylistie changes to adapt this text to their own context 
and needs. 

We are still confronted with the problem why only Justin 
attributed this saying to Jesus, and I should like to suggest a 
possible explanation. Justin introduces the saying with the words 
i0 xai Ó vuévegoc xopioc 'Incotc Xouwvog sizmev. Perhaps Justin's 
source eontained the saying introduced by the words ói0 xai ó 
xópi0c Aéyei, and Justin either mistakenly understood 6 xgioc to 
refer to Jesus and consequently inserted '/760$6; Xow0c for clarity 
or else deliberately made the change, a practice not uncommon 
in the early church ?0, 

The results of this investigation lead to the conclusion that 
Justin used as his source for Dial. 47:5 & written tradition known 
probably in the same form to Clement of Alexandria, and it appears 
that this saying was attributed in this source not to Ezekiel or to 
one of the prophets but to God. In adapting this logton from his 
source, Justin apparently transformed what was a saying of God 
into à saying of Jesus by interpreting ó xoioc as a reference to 
Jesus and consequently changing his introductory formula to 
ó T"Héttgog xvou0c 'Incoóg Xowrog eizev. Apparently the same 
saying in a slightly different form was known to Pseudo-Athanasius, 
Johannes Climacus, and to the author of Vsta S. Johannici from a 
source in which the saying was attributed to Ezekiel; but in no 
case is i& necessary to appeal to an extra-canonical gospel as the 
source for the saying in Dal. 47:5. 


Aurora (New York), Wells College 


A Greek—English Lexicon [Oxford, 1953], pp. 897, 729f). The reading of 
Jal. 41:5 1s, therefore, possibly à change made by Justin to emphasize the 
suddenness and surprise of God's judgment. 

?0 See Bauer, pp. 907-911; Gerhard Kittel, T'heologisches Wórterbuch 
zum Neuen "Testament (Stuttgart, 1933— ) Volume III, pp. 1038-1095; 
and any standard dictionary or word study on the use of xoc in the 
New Testament and in early Christian literature. 


V4gilóae Christianae 17 (1963) 71—84; (OQ North-Holland Publishing Co. 
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OBSERVATIONS ON TERTULLIAN'S TREATISE ON IDOLATRY 
BY 


P. G. VAN DER NAT 


Tertullian's treatise on idolatry is the first writing in Latin 
patristie literature which is in its entirety devoted to the practice 
of the daily life of the Christians. As such it is à document of out- 
standing importance. 

The present writer is preparing a critical edition of this treatise 
with an English translation, a commentary, and a complete index 
verborum et locutionum, which will appear in the course of this year. 
Part of this edition, including the introduction and the text, trans- 
lation and commentary of the first nine chapters, was already 
presented as a doctoral thesis to the Faculty of Letters of Leyden 
University. 

In this article notes, mainly dealing with textual criticism, will 
be given which because of their extent would overburden the 
commentary. 


4 (33, 22/4): el rursus : uro vobis peccatores, quod in diem sanguinis 
perdationis tristitia. parata. est. 


The constitution of the text of this quotation from the Book of 
Enoch (99, 6) provides particular difficulties, because the exact 
reading of the only extant manuscript of idol., the codex Agobardinus 
(A)? can no longer be ascertained. The word before parata est stands 
at the beginning of a line and is — as is so often the case in this 
manuscript — largely illegible owing to damp-damage. Only the last 
letters -&?a are clear; before these I think I am able to read -t?-, 


! "The quotations from De idololatria are given according to the edition 
by A. Reifferscheid and G. Wissowa (C.S.E.L. XX, Vienna 1890), those 
from the other works of Tertullian according to the edition in the Corpus 
Christianorum (1, 1/2, Turholti 1954), unless the editor has been mentioned. 

? 'Ihough this manuscript contains a great number of omissions and 
many cases of haplography, it is generally reliable. In those cases where it 
deviates from other sources its readings are mostly the correct ones. The 
value of A has been unduly underrated by E. Castorina in his recent edition 
of the De spectaculis (Florence 1961), as I hope to demonstrate in a forth- 
coming article. 


7l 
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together providing -tit:a.? T'ristitia, read by Reifferscheid and given 
as the reading of A without any remark in his adnotatio critica, 
must be regarded as a conjecture: the space before -fita seems too 
small to contain four letters, and the presence of a -r- is not likely 
considering the traces of the effaced letters; moreover, it is hard 
to believe that the manuscript was in a better condition when it 
was collated by Reifferscheid than it is today. Rigaltius' éustitia is 
much more likely to be the reading of A. In fact Rigaltius was the 
first to base his edition (Paris 1634) on this manuscript, and his 
collation of it is fairly accurate; he may have been able to make 
out more of the text than can be done now. 

Lack of space allows us to rule out with certainty that A should 
have paenitentia, the reading of Mesnart (B) and Gelenius (Gel).4 

The question remains which of these readings — *$wstitia, paeni- 
tentia, tristitia — is the correct one. All three diverge from the 
Ethiopie version of the Book of Enoch, which is the only one at 
our disposal for this passage.9? But this need not be decisive, as 
Tertullian's text shows several divergences from the Ethiopie 
version. 


3 [ oollated the relevant pages of A twice and have also made use of 
photographs. 

^ "The edition by Martinus Mesnartius, which appeared at Paris in 1545 
and was for a long time attributed to Ioannes Gangneius, is a reprint of the 
third edition of Beatus Rhenanus (Basle 1539), but with the addition of 
idol. and some other works. Mesnart declared that these were opuscula . . . ex 
vetustissimo codace desumpta. 

Sigismundus Gelenius based his edition (Basle 1550) on that by Mesnart, 
but he asserts that for the text of twelve works, including 2dol., he has used 
a Codex Masburensis, which he had obtained ex ultóma Britannaa. 

I leave out of consideration the difficult and much debated questions 
regarding the identity and the mutual relations of these lost manuscripts. 
For the moment it may suffice to state that neither of them (if there were 
really two) was identical with the Agobardinus. 

$5 From the Greek version of Enoch only fragments have been preserved, 
viz., the chapters 1/32, 6 (a few passages in different versions), and 89, 42/9. 
Besides, we have a Latin fragment, which constitues à very imperfect 
reproduction of 106, 1/18. See R. H. Charles, T'he Book of Enoch Translated 
anew from the Editor's "Text with. Introduction, Commentary, Critical Notes, 
and Appendices (Oxford 1912), XIV/X X, and T'he Apocrypha and. Pseudepi- 
grapha, of the Old. Testament 4n English . .. (Oxford 1913), 2, 167; Das Buch 
Henoch, herausgegeben von J. Flemming und L. Radermacher (Die Griech. 
Christl. Sehriftst. d. ersten drei Jahrh. V, Leipsie 1901), 13/5. 
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There is no doubt that íristitia and paenitentia are less good: 
neither sorrow and grief nor contrition and penitence, but righteous- 
ness and unrighteousness are Enoch's themes. This was felt by 
Charles, who annotated on this passage: ''poenitentia in Tertullian 
appears to be corrupt for impenitentia — usravogoía, of which 
the word 'sin' in our text may be a loose rendering." 6 

Iustitia, on the other hand, is not implausible in this connection, cf. 
e.g. Enoch 91, 12: *and after that there shall be another, the eighth 
week, that of righteousness, and a sword shall be given to it that a 
righteous judgement may be executed on the oppressors, and sinners 
shall be delivered into the hands of the righteous." " One great 
drawback of vustitia parata est, however, is that it conflicts with the 
context in which the passage is found. Ch. 99, 6/7 is part of a series 
of threats of eternal damnation on the Day of Judgment aimed at 
the sinners. These threats, which begin at ch. 98, are first introduced 
by an oath (98, 1. 4. 6), then by the exclamation '*woe to you" 
(98, 9/99, 2); subsequently the last days are described (99, 3/5), 
and in 99, 6 Enoch returns to his threats: and again I swear to 
you, ye sinners, that sin is prepared for a day of unceasing blood- 
shed..." So Enoch declares that sin (ie. unrighteousness) is 
prepared (i.e. predestined, reserved) for the Day of Judgment, of. 
especially 98, 10: *and now, know ye that ye are prepared for the 
day of destruction: wherefore do not hope to live, ye sinners, but 
ye shall depart and die; for ye know no ransom; for ye are prepared 
for the day of the great judgement, for the day of tribulation and 
great shame for your spirits." This is à stock turn of speech of 
Enoch, cf. 45, 2: "(the sinners) who are thus preserved for the day of 
suffering and tribulation"'; 94, 9: *ye have committed blasphemy 
and unrighteousness and have become ready for the day of slaughter 
and the day of darkness and the day of the great judgement." 
The Day of Judgment is even called **the day of unrighteousness" 
(97, 1). So in this context ?ustitia fits no more than paenitentia. 

Besides, it is quite improbable that Tertullian himself should 
have written either éwstitia parata est or paenitentia parata est, 


€ The Book of En., p. 245. Charles apparently used F. Oehler's edition of 
Tertullian's works (Leipsic 1853/4) only, for he does not record Reiffer- 
scheid's reading. Oehler adopted the reading of B Gel. 

* All quotations from Enoch are given in the translation by R. H. 
Charles, The Apocrypha ... 
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for it is inexplicable how in the course of time either reading should 
have led up to the other: both sentences are equally easy to 
understand. 

All this brings us to the conclusion that neither A4 nor 5 have 
preserved the original reading. Most plausibly this has been 
iniustitia, which closely corresponds to the word 'sin' in the Ethiopic 
version (this cannot be said of Charles' conjecture mentioned above); 
moreover, this term is very frequent in Enoch and fits in very well 
with the context, as has been pointed out.$ The corruption of the 
text can be accounted for by assuming an erroneous interpretation 
of the sentence, which was promoted by the fact that the Book of 
Enoch itself fell into oblivion in the fourth century A.D.?: ónvustitia 
was interpreted as a qualification of the Day of Judgment, and as 
this did not fit in, the word was altered into ?usta by one (the 
tradition represented by 4) and into paenitentia by another (the 
branch of B). 

It is evident from the Ethiopie version that the words et rursus 
belong to Enoch's text, so that Reifferscheid, Oehler and Gelenius 
are wrong in making the quotation begin at the word 4uro. 


5 (34, 24/0): si hoc praeceptum ab ommbus manibus defenditur, 
credo et fures balneares (balneatores A B) manibus 
suis vivere et ipsos latrones manibus agere quo vivant, 
item falsarios utique non pedibus, sed manibus operari 
malas litteras, histriones vero non manibus solis, sed 
lotis membris victum elaborare. 


This is Tertullian's answer to those artisans who make idols and 
exeuse this by asserting that St Paul has commanded (praeceptum) 
that everybody should work with his own hands for his living 
(cf. e.g. 2 Thess. 3, 7/12). The words fures balneatores, read by both 
A and B, were altered by Gelenius and Oehler, apparently because 
on account of the following latrones . . . falsarios they expected a 
technical term for a particular type of criminals here. However, 


38 'lhe use of dÓuxía-im$ustitia to indicate sins, especially idolatry, is 
traditional, cf. e.g. Ezek. 39, 26; Rom. 1, 18/9; Tert. ?dol. 1 (31, 6/7): £n «lia 
(sc. idololatria) énéustitia. Quid enàm in?ustius ea quae iustitiae patrem nescit? 

? Cf. e.g. Charles, T'he Apocrypha, 2, 165, and The Book of En., XIII/XIV ; 
A. C. Sundberg, Jr., T'he Old Testament of the Early Church, Harv. 'Theol. 
Rev. 51 (1958), 205/26, especially 225/0. 
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Oehler's fures balneares, adopted by Reifferscheid, is certainly 
incorrect: balnearis never oecurs in combination with fur, as is 
explicitly stated by Charisius: balnearius fur, balnearis autem wurceus 
erit et solea balnearis (1, 771, 2 Keil).19 Better would be Gelenius' 
fures balnearios, which is in accordance with the statement of the 
grammarian.!! However, if we assume that Tertullian wrote fures 
balnearios, it is inexplicable how this apparently current term came 
to be changed into the much less easily understandable fures 
balneatores. Therefore the original reading should be preserved. 

As to the interpretation of this term it is remarkable that in the 
two passages where the bath-thieves, who used to steal the clothes 
of bathers, are explicitly mentioned by Tertullian (as they are here, 
in the same breath with a number of other criminals), he does not 
use the technical term: apol. 44, 2: quot a vobis nocentes varwWs 
criminum. elogiis recensentur ! Qus illic sicarius, qus manticularvus, 
quis sacrilegus aut corrwptor aut lavantium praedo idem etam 
Christianus ascribitur ? fuga, 13, 3: inter tabernarios et $aneos et fures 
balnearwm et aleones et lenones. So one might be tempted to think 
that here too Tertullian uses a denomination of his own instead of 
the current term, the more so, since he has a liking for the adjectival 
use of nouns ending in -tor and -trix,1? and in fact balneator is found 
once more as an adjective, viz., C.I.L. VI: 9395/6: faber balneator.19 

However, it is much more plausible that fures balneatores means 
'thievish bath-attendants'. That they are not a particular type of 
criminals does not speak against this interpretation, for hestriones, 
too, is not completely on a level with latrones and falsarios. For fur 
used as an adjective one may compare S.H.A. Lampr. Alex. 17, 1: 
furem iudicem; Aug. serm. 53, 1 Mai: quasi subtilis fur effractor.1^ 
That bathers sometimes entrusted their clothes to the bath-atten- 
dant is evident from Dg. 16, 3, 1, 8: s? vestimenta servanda balneatori 
data perierunt, si quidem nullam mercedem servandorum vestimen- 
torum accepit, depositi ewm teneri et dolum dumtaxat praestare debere 
puto; quod s accepit, ex conducto; in some provinces the bath- 


10 (Cf. Thes. 1l. Lat. II: 1703, 27/42. 

11 Pres balnear5 *bath-thieves' are mentioned e.g. Catull. 33, 1; Petron. 
30, 8; Dg. 47, 17 (entirely devoted to this subject). 

12 QCf.e.g. H. Hoppe, Syntax und Stil des Tertullian (Leipsie 1903), 94/5. 

13 Of. H. Blümner, Dée rómischen Privataltertümer (Munich 931911), 422. 

14 (Cf. Thes. Il. Lat. VI, 1: 1608, 75 seqq. 
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attendant employed slaves for this purpose, cf. Dig. 3, 2, 4, 2: bal- 
neator . . ., velut 4n quibusdam provinciis fit, Àn balineis ad. custodienda, 
vestymenta conducta habens mancipia. From this last passage 1t is 
also clear that some bath-attendants were not completely innocent, 
since they are mentioned among a number of people practising 
lenocimvum to supplement their income. 

The structure of the sentence is very ingenious: the people men- 
tioned are divided into two groups: fures balneatores . . . latrones, and 
falsarios . .. histriones; as fures b. corresponds with hAistr. (two 
ill-reputed professions) and (atr. with fals. (two types of criminals), 
the arrangement has the form of a chiasm ; at the same time there 
is a climax in both groups — in the first regarding the gravity of the 
crime, in the second regarding the quantity of the parts of the body 
involved in the crime — , which is clearly indicated by ?psos and vero. 


8 (37, 19/21): sufficiat ad quaestwm artificioruwm. frequentior est omm 
swperstitione luxwria et ambitio. 


The preceding argument of this chapter is as follows: also those 
artisans who make the attributes of idols are guilty of idolatry. The 
necessity of securing maintenance does not provide an excuse, since 
these artisans are capable of doing a variety of other work which is 
not devoted to the idols. If this work is less remunerative, this is 
compensated by the fact that it occurs more frequently (which is 
illustrated by several instances). 

In the passage quoted above Oehler and Reifferscheid, following 
A and B, put a full stop after artificiorum. 'This yields two sentences 
of which the first (sufficiat ad. quaestum artificiorum) is hard to 
interpret. Thelwall!5 translates: (let that suffice for the gain of 
handicrafts", Kellner 16: *so viel genüge in Betreff des Erwerbes 
der Künstler." It is true that the subjunctive, though not frequent 
in this formula, is found e.g. adv. Marc. 4, 19 (481, 3/5 Kroymann): 
aeque de parabolis semel sufficiat probatum hoc genus eloquii a. creatore 
promissum. However, I have been unable to find an analogous 


15 "lertullianus. Writings. 'Translated by S. Thelwall and P. Holmes. 
Vol. I (Ante-Nicene Christ. Library vol. XI), Edinburgh 1869. 

16 H. Kellner, Tertullianus. Sámtliche Schriften, Cologne 1882. This 
translation was based on Oehler's edition. For the second edition (T'ertullians 
Ausgewáühlte Schriften, Y: Private und  katechetische Schriften, Kempten- 
Munich 1912) use was also made of Reifferscheid's edition. 
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passage in Tertullian's works where sufficit is used without a pronoun 
or an infinitive as the subject.!? Moreover, this sentence would con- 
elude the argument,18 whereas the words frequentior est etc. continue 
the enumeration of instances of work not tainted by idolatry (the 
next sentences are: lances et scyphos facilius ambitio quam swperstitio 
desiderabit. coronas quoque magis luxuria, quam sollemnitas erogat). 

Currey 1? put a colon after art?ficiorum and supplied from the 
next sentence frequentiorem. esse as the subject of sufficiat. 'This, 
however, is too forced to be correct. 

Gelenius, who was fully aware of the difficulty, changed into: 
sufficiant ad. quaestum artificiorum, frequentiores omni. swperstitione 
luxuria et ambitio.?? Although this drastic alteration is certainly 
incorrect, it still suggests the correct interpretation of this laboured 
sentence: we have to insert à comma after artificiorum and to take 
luxuria et ambitio as the subject of sufficiat. This interpretation is 
supported by the parallelism: in both parts of the sentence the verb, 
expressing the main idea, has initial position. The change of moods 
(first à potential subjunctive and then an indicative) expresses a 
difference in meaning and tone: sufficiat . . . artificiorum is a personal 
opinion of Tertullian, voiced in a mock-modest manner,?! frequen- 


V "The construction with à pronoun or an infinitive is found e.g. c. Chr. 
15, 13/4 (Evans): haec (the biblical passages quoted earlier) sola sufficere vice 
praescriptionis debuerunt ad testimonium carnis humanae; adv. Marc. 3, 20 
(410, 4/5 Kroymann): sufficit hucusque de his interim ordinem Christi decucu- 
risse. Also frequent is sufficit, si, cf. e.g. apol. 42, 9; ad nat. 1, 5, 1; adv. Marc. 
2, 19 (361, 1/2), see J. P. Waltzing, Etude sur le Codex Fuldensis de U Apolo- 
gétique de Tertullien (Bibl. de la Fac. de Philos. et Lettres de l'Univ. de 
Liége, fasc. XXI), Liége-Paris 1914—1917, p. 52. 

18 T[t does not matter whether Thelwall's "that" and Kellner's *soviel" 
are regarded as the preceding line of argument or as the activities mentioned 
before. The former is incorrect, as in that case the preposition de and not ad 
would have been used, cf. e.g. apol. 10, 11: satis dam de Saturno, licet paucis; 
an. 50, 1: satis de speculo mortis; the different meaning of satis ad is evident 
from passages like c. Chr. 8, 1/4. 

19 QG. Currey, Tertulliani libri tres. De spectaculis, De 4dololatria, De 
corona militis, Cambridge 1854. 

?) A similar course was adopted by E. F. Leopold who in his edition 
(Leipsie 1839) deleted the word est and the comma put by Gelenius after 
artificiorum. 

?1 For this ironical use of the potential subjunctive, cf. an. 6, 5 (after 
the contestation of a syllogism of Plato): certe definitio exclusa sit, with 
J. H. Waszink's note in his edition of this treatise (Amsterdam 1947), p. 140. 
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hor est... ambitio is à statement of fact. The whole sentence 
may be interpreted as follows: *surely luxury and ostentation will 
suffüce for the gain of the artisans, (and in any case, so much is 
certain:» they are more frequent than any form of idolatry." The 
point is that the artisans are not only capable of doing a variety 
of work in other branches which is not devoted to the idols (as was 
argued in the first part of the chapter), but even derive enough 
profit from their proper work outside the field of idolatry. 


11 (41, 9/14): T De generationibus sv cetera, delictorum recogitemus, 
inprimis cupiditatem radicem. omnium malorum, qua 
quidam nretiti circa. fidem. naufragium sunt. passi 
— quamuis (passi, cum bis Riff.) et «dololatria ab 
eodem apostolo dicta sW cupiditas —, (cupidstas, 
Reiff.) tum mendacium cupiditatis ministrum — taceo 
de periurio, quando me iurare quidem liceat —, 
negotiatio servo de) apta est? 


This sentence is in disorder in A4 and B, which have full stops 
after delictorum, manastrorum and liceat. À first correction was made 
by Gelenius who removed the full stop after delictorum and put a 
comma after recogitemus. As there was still no main sentence after 
the clause s? . . . recogitemus, Rágaltius deleted s?. However, Iunius ?2 
had already seen that mnegotiatio servo dei apta est? is the main 
sentence, and that quamvis . . . dicta sit cupiditas and taceo . . . làceat 
are parentheses. This sentence, which De la Cerda ?3 and Oehler 
read in the same form as Iunius, is explained by Hartel ?4 as follows: 
"wenn wir die noch übrigen sündhaften Handlungen nach ihren 
Ursprüngen und Motiven (— secundum generationes) erwáàgen, wenn 
wir vor Allem erwágen, dass die Begierde die Wurzel alles Bósen, 
dann dass die Lüge die Dienerin der Begierde sei — der Meineid 
kann übergangen werden, da den Christen auch nur zu schwóren 
verboten ist — , so ist selbst Handelserwerb dem Diener Gottes nicht 
angemessen." He misses an interrogative particle in the question 


?2 Franciscus lunius! edition, which appeared at Franeker in 1507, was 
a reprint of that by J. Pamelius (Antwerp 1579), but Iunius added notes of 
his own instead of those of Pamelius. 

?3 ]n his edition of Tertullian's works (Paris 1624-1630). 

?4  W. von Hartel, Patristische Studien (Sitz. Ber. Wiener Akad., phil.-hist. 
Classe, Bd CXX, VI; CX XI, II. VI. XIV, Vienna 1890), 1, 48/9. 
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negotiatio . . . apta est? and, therefore, reads (nec) negotiatio . . . apta 
est. (denn es wird von Tert. aus der Zahl noch nicht erórterten 
Delicte nur eines mehr, die n»egotiatio, herausgegriffen und náher 
untersucht"). 

Hartel's explanation is certainly incorrect. To begin with, the 
abrupt change of construction of the verb recogitemus is very hard 
(even apart from the unusual expression recogitare aliquid de aliqua 
re). Moreover, Hartel considers the negotiatio to be one of the cetera 
delictorum, and the only one to be treated here at that. However, it 
would be surprising, if Tertullian should here announce the dis- 
cussion of sins other than idolatry, but should then proceed without 
any explanation to deal with only one of them. Besides, Hartel's 
interpretation implies that Tertullian should put trade, as one of the 
"further sins', on a level with the only sin discussed until now, viz., 
idolatry. In that case nec . . . apta would seem to be a rather weak 
qualification. ''he most important point, however, is that in this 
chapter Tertullian does by no means put forward that negotiatio is 
generally and always a delictum — indeed, he even grants that there 
is à lawful way of trading, and so he would contradict himself, if we 
adopt Hartel's interpretation. In fact, Tertullian's only intention is 
to combat one special kind of trade, and that because it is guilty of 
the sin which is the subject of the present treatise, viz., idolatry.?5 
So it is not at cetera delictorum, but again at ?dololatria that he is 
aiming in this chapter. The sentence can only acquire a satisfactory 
meaning, if we regard cupiditatem and mendacium as specifications 
of cetera delictorum, and radicem omnium malorum and cupiditatis 
ministrum as appositions to cupiditatem and mendacium respectively. 
In this way the doubtful change of construction of recogitemus is 
also eliminated. 

]f the words de generationibus are authentic, generatio must have 
the meaning of ?d quod. generatum, est?6: negotialio is '&he fruit, the 


?) His point of view is evident from statements like s?/ nunc aliqua 
vustitia quaestus secura de cupiditatis et mendacii observatione, in. crimen 
offendere idololatriae eam opinor, quae ad. ipsam idolorum animam et spiritum 
pertinet, quae omne daemonium saginat (i.e. the trade in frankincense). 
Sane non lla, principalis idololatria? (41, 16/20) . .. Nemo contendat posse 
hoc modo omnibus mnegotiationibus controversiam fieri (41, 26/*). 

?6. "This meaning, however, is rarely found in & metaphorical sense, 
cf. e.g. Rufin Orig. in Num. hom. 20, 2 (P.G. 12, 729 B): éstae (viz., sins) 
sunt maledictae generationes (animae); Orig. n 1 Regn. 1, 18 (P.G. 12, 1012 B): 
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product! of cupiditas, which is also brought out by Tertullian in the 
next sentence: ceterum si cupiditas abscedat, quae est causa adquirendi, 
cessante causa adquirendà mon erit necessitas negolianda (Eveifferscheid 
wrongly puts a question-mark after the first adquirendi). However, 
this interpretation presents great difficulties. Aecogitare aliquid. de 
aliqua re is & very odd expression. Hartel assumes that de is more or 
less equivalent here to secundum, but he is unable to give any 
convincing instance of this use of the preposition.?? The word-order, 
too, is awkward; it is true that Tertullian often opens a chapter 
with de (or with a conjunction followed by de),?3 but in those cases 
de invariably has a different meaning (indicating the subject of 
discussion), and a word-order like the one found here does not occur 
anywhere else in his works. Further, it is curious that of the 
generationes only one should be mentioned, viz., negotiatio, which, 
moreover, can only be called by that name in relation to cupiditas: 
mendacium and periwriwm are sins attending or resulting from 
trade, not its origins. 

All this leads us to the conclusion that de generattonibus is the 
corrupt form of a sub-title like those found at the head of many 
chapters of De spectaculis and .De amima. Probably the original 
reading was de negotiationibus;?9? this was erroneously inserted in 


(si deo inserviamus) fecunditas probrosae huvus generationes exclusa est (sc. 
perversae carnis cupiditates); Vulg. Sir. l, 21: (sapientia) domum. 4llvus 
implebit a, generationibus et receptacula a thesauris illius. See Thes. 1. Lat. VI, 
2: 1784, 73 seqq., especially 1787, 75 seqq. 

27 [n Patr. Stud., 4, 52, Hartel gives à number of passages where de 
would have this meaning, viz., an. 5, 4: vult et Cleanthes non solum corporis 
lineamentis, sed. et animae notis similitudinem parentibus 4n filiis respondere, 
de speculo scilicet morum, et 4ngeniorum et adfectuum ; an. 32, 10: ceterum nec 
deus hominem hoc modo motasset et $pse, s$ pecudem de substantia nosset ; 
an. 06, 1; bapt. "I, 1: exinde egressi de lavacro perungimur benedácta unctione de 
pristina, disciplina; bapt. 8, 2; scorp. 1 (145, 7/8 Reiff.-Wiss.). But all these 
cases fail to show any resemblance to the present expression and should be 
interpreted differently (see also Waszink, o.c., 141. 393). Also in passages 
such as adv. Marc. 5, 18 (638, 5/7 Kroymann): de manibus haeretic praeciden- 
dis non miáror, si syllabas subtrahit, cum paginas totas plerumque subducit ; 
ib. 4, 19 (481, 3/5); ?ei. 1 (274, 25 seq. Reeiff.-Wiss.): de modo quidem mubend4 
iam, edidimus monogamiae defensionem, are of & different nature, cf. G. 
Thórnell, Studia Tertullóianea (Uppsala 1918-1926), 2, 64/5. 

?8 For instance, ?dol. 13; 18; orat. 19; 20; 23; 24; 25; spect. 5; 8; 9; am. 1. 

?9 "This was conjectured by Desiderius Heraldus in his notes added to 
the edition of Arnobius (Leyden 1651), p. 97. 


TERTULLIAN'S TREATISE ON IDOLATRY 81 


the text by a copyist and, as it did not fit in well with the context, 
it was altered into de generationibus. 

So in my opinion the first sentence of this chapter begins as 
follows: S? cetera delictorum recogitemus, . . . Chapters opening with 
si are frequently found.39 For s? ...recogitemus with an object, we 
may compare an. 33, 6: s? ceterorum quoque scelerum mercedem 
cogitemus ..., cui non expediat apud Pythagoram et. Emqpedoclen 
sententiam pati? an. 10, 6: hoc magis credas, s dewm recogies 
tantum artificem in modicis quantum et in, maximas; test. an. 5, 1 
(Scholte): «on puto cwiquam  frwwola et ridicula vider? posse (sc. 
testimonia animae), s? recogitet naturae maiestatem, ex qua censetur 
auctoritas animae. 

In the first parenthesis (quamvis et idololatria ab eodem apostolo 
dicia s cupiditas) Heraldus' conjecture quum bs, adopted by 
Reifferscheid, is incorrect. This parenthesis is à correction of 
cupiditatem. Its insertion at this point in the sentence is to be 
explained psychologically by the association with idolatry produced 
by the words circa fidem naufragium sunt passi. Yts intention is to 
give extra emphasis to the wickedness of covetousness, and at the 
same time to connect this sin more closely with the subject of the 
treatise, viz., idolatry. 

The contents of the sentence may then be paraphrased as follows: 
"^if(, apart from idolatry,» we think of the other sins, first of 
covetousness, the root of all evil, which4, according to St Paul,» 
has made some lose their faith — although (actually this is no other 
sin than idolatry, as» the same apostle calls covetousness also 
idolatry — , then of mendacity, not to speak of perjury, «all three of 
which play such an important part in trade,» is then trade a fitting 
occupation for a servant of God?" 

It is clear that the deletion of the question-mark after apta est 
and the insertion of a negation, as desired by Hartel, are unneces- 
sary. An explanatory interrogative particle is very often dispensed 
with by 'Tertullian.?! Also the interrogative form fits in better with 


30 For instance, ?dol. 6; cult. fem. 1, 1; adv. Herm. 1; 18; cf. also an. 21: 
quodsi; an. 31: iam vero si; adv. Herm. 14: mam. et si; 4b. 15: porro si; 
scorp. 6: sed s. 

3 For instance, 2dol. 11 (42, 11/2): s? publicarum victimarum redemptor 
ad fidem accedat, permittes ei 4n eo genotio permanere? Cf. orat. 29, 2; pat. 
15, 7; paen. 2, 12. 
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the argument: Tertullian does not deny point-blank that trade is 
generally lawful for the Christian, he only expresses strong doubt, 
which is in agreement with the concession made some lines further 
on: sit nunc aliqua vustitia quaestus ... 


11 (41, 20/3): viderint, si eaedem merces, tura, dico et cetera pere- 
grimitatis, sacrificium idolorum, etiam. hominibus ad 
pigmenta medicinalia, nobis quoque imsuper ad. solacia 
sepulturae usw sunt. 


Instead of sacrificium idolorum, the reading of ABGel, Iunius read 
ad sacrificium dolorum, undoubtedly because he thought the 
singular sacr?ficiwm odd as an apposition to cetera peregrimitatis. His 
conjecture was adopted by Reifferscheid, who, however, did not put 
a comma after idolorum. Probably this does not mean that he 
connected ad sacrificium, just as ad. pigmenta, medicinalia and. ad 
solacia. sepulturae, with usu? sunt, an interpretation which would 
immediately have to be rejected because of the singular sacrificium. 
(against the plural in the two other adjuncts). Hoppe,?? too, follows 
Iunius, and wants to supply pertinentia to ad sacrificiwm idolorum. 
However, the other instances of an ellipsis of pertinere quoted by 
him are of a different nature, as in those à verbal (not a nominal) 
form is omitted, e.g. an. 42, 2; adv. Prax. 22 (116, 13/4 Evans); 
pud. 8 (235, 19 Reiff.-Wiss.). Yet it is not impossible to join ad 
sacrificium on to cetera peregrimitatis, since Tertullian has a partiality 
for short prepositional adjuncts, also used attributively, cf. e.g. 
ad, mart. 4, 9: passiones ad. consecutionem gloriae caelestis ; an. 24, 8: 
ilo im spatio ante tempora oblovionis ... tanti ante corpus aew ; 
apol. 21, 13: de spiritu spiritus et de deo deus. However, in that case, 
too, the singular remains unusual. Therefore, it seems preferable to 
preserve the lectio tradita, and to follow Hartel ?3 and Oehler in 
regarding sacrificium idolorwm as à qualifying apposition to tura et 
cetera. peregrinitatis. 'T'he same unusual incongruence is found 
e.g. Liv. 5, 47, 3: canes . . ., sollicitum amimal ad. nocturnos strepitus ; 
22. 57, 6: locum . . . 4am ante hostis humanis, minime Romano sacro, 
inbutum; 2", 48, 10: Hispam, vetus màles peritusque Romanae 
pugnae; Tac. hist. 2, 46: praetoriami ..., proprius Othonis màáles. 


32 ().c., 146. 
33 QO.c. 1, 49/50. 
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Also Verg. buc. 3, 36[7: pocula ...fagina, caelatum divin) opus 
Alcimedontis, and Aen. 8, 729: clipeum Volcani, dona parentis, 
though of à somewhat different nature, prove the license permitted 
in this respect.34 


12 (43, 2/5): | ante emm fuit deliberandum ex similitudine providen- 
tisswmà aedificis Mlius, quà prius sumptus operis cum 
veribus suis swppulat, me, ubi coeperit, defunctus 
postea erubescat. 


Instead of defunctus Rigaltius, followed by all later editors 
except Oehler, read defectus, a suggestion by Iunius (who, however, 
did not introduce it in the text). They were probably led to this 
conjecture by the absence of an ablative after defunctus. But 
defunctus 1s evidently the lectio difficilior. Moreover, defungi is more 
than once used without an object (mostly accompanied by an 
instrumental ablative) with the meaning of 'to have done with, to 
acquit oneself of' covering a variety of shades. Most frequent is the 
use in the sense of 'to die' (especially the perfect participle), said of 
things 'to cease (to exist), in Tertullian e.g. ?dol. 12 (44, 2/3): 


hwmanae superstitionis . . . defunctis . . . mancipatae ; an. 8, 9; 31, 2; 
apol. 48, 8: sidera defuncta vivescunt; ad wx. l, 7, 2 (Stephan): 
defuncto ...viro etiam matrimonium . ..defungitur; adv. Marc. 


1, 29 (331, 27/8 Kroymann): conub res non ut mala securem et 
falcem admittit sanctitatis, sed. ut matura, defungi.3$ Further we find 
the verb used with reference to an unpleasant situation (e.g. Ter. 
Phorm. 1021: cupio másera n hac re am defungier ; Eun. 15; Ad. 507; 
Liv.3,5,13: ceteram multitudinem . . . nequaquam pari defunctam esse 
caede; 10, 29, 3: vicisse Romanos, defunctos consulis fato), an obliga- 
tion (e.g. Liv. 5, 11, 12: defunctos se esse satisque poenarum. dedisse ; 
8, 19, 14; Sen. ben. 6, 16, 1: quare et medico et praeceptor) plus 
quiddam debeo nec adversus $llos mercede defungor ? Plin. paneg. 93, 3: 
nec defunctos mos et quas) dimissos consulatu, sed quasi adstrictos et 


?^ For a general discussion of the use of the singular instead of the plural 
and the reverse, see E. Lófstedt, Syntactca, 1 (Acta Reg. Soc. Hum. Litt. 
Lund, X: 1, Lund ?1942), 12/26. 27/65. 

33 An aceusative would also be possible, cf. Thes. 1. Lat. V, 1: 378, 47 
seqq.; J. W. Ph. Borleffs, Mnemosyne N.S. 60 (1933), 87 n. 1; Diercks' note 
on orat. 22, 5 (in his edition, Bussum 1947, p. 221). 

36 Cf. Thes. l. Lat. V, 1: 377, 25 seqq. 32 seqq. 
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devinctos); in this case the meaning is 'to get rid of, to be relieved 
from, to discharge'. Finally the verb is used with reference to an 
activity in the sense of 'to reach the end (goal), to put an end to', 
e.g. Verg. Aen. 9, 98: ubi defunctae (carinae) finem portusque tenebunt ; 
Min. Fel. 25, 11: in...lupanaribus flagrans cupido. defungiur ; 
Ovid. am. 2, 9, 23/4: me...qui totiens merus sub amore puellae, 
defunctum placide vivere tempus erat.?* [n the last-quoted passage 
the meaning approaches that of (to put an end to' without the 
implication that the task has been completed, 'to be content to', 
which is fully present in Plin. ».h. 25, 9: ne effigie quidem ndicata 
ei nudis plerumque nominibus defuncti; Curt. 6, 2, 3: solitos . 
parco ac parabili victu ad. inplenda naturae desideria defungi; YIust. 
9, 2, 8: turpvus putare parvo defung) quam totum abnuere. Although 
these last passages are not completely similar — in the present 
passage an instrumental ablative is absent, but we may say that 
ubi coeperit, derived from Luke 14, 30, fulfils the same function —, 
they certainly justify us in retaining defunctus with the meaning 
'to put an end to, to give up', the more so as Tertullian uses words 
more often with a special meaning.?$ Moreover, defunctus, which 
is at least active in meaning, fits in much better after the active 
ubi coeperit than does the passive defectus.?? 


The Hagwe, Sportlaan 1216 


3? (Cf. Thes. b. 377. 19 seqq. 61 seqq. 

38 Instances were collected by Hoppe, o.c., 117 seqq., e.g. an. 43, 7: proba- 
torem valetudinum — eum, qu valetudénes probas efficit (cf. Waszink, o.c., 
466); an. 2, 2: privat — privas et proprias adsignat (cf. Waszink, o.c., 101). 
In Zdol. 9 (38, 11) proditores is used with the meaning of 'teachers'. Such 
semantie changes occur fairly often from Apuleius onwards; a list was made 
by E. Lófstedt, Vermischte Studien zur lateinischen Sprachkunde und. Syntax 
(Acta Reg. Soc. Hum. Litt. Lund., XXIII, Lund 1936), 93/104; cf. also 
J. H. Waszink, Mnemosyne ser. IV, 2 (1949), 230/1, and IV, 9 (1956), 247. 

39? Fungi, too, 1s used absolutely by Tert., e.g. an. 9, 8; 27, 5; res. 14, 11; 
cf. Waszink, o.c., 179. 
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OBSERVATIONS DE SAINT BASILE 
SUR LA LANGUE BIBLIQUE ET THÉOLOGIOQUE 


PAR 


G. J. M. BARTELINK 


Chaque fois que Saint Basile parle de la langue employée dans 
l'Eeriture Sainte !, il le fait avec déférence. Il est plein d'éloges 
pour la précision de la langue biblique et défend celle-ci contre 
des attaques lancées contre elle. Il constate le fait qu'aucun mot 
n'y est employé de facon superflue et il apprécie tout particuliére- 
ment le sens profond qui se cache souvent derriére de simples 
syllabes ?. Saint Basile se rend parfaitement compte du caractére 
propre de l'Ecriture Sainte et il reléve à plusieurs reprises des 
expressions et des tournures de phrases qui appartiennent à la 
cv»áücua (lusage courant de la langue) de l'Ecriture Sainte. Il 
remarque parfois qu'un mot déterminé est employé dans un sens 
spécial ou encore qu'il est question d'une facon de s'exprimer ou 
de eonstruetions propres à l'Ecriture Sainte. En outre il attire 
l'attention sur les éléments de l'usage courant de la langue et 
que l'on peut mentionner comme explication pour un passage 
biblique. 

En particulier dans les homélies exégétiques dans lesquelles les 
citations constituent le point de départ et l'essentiel, il cite fré- 
quemment la bible 3. Parmi les lettres il y en à quelques-unes dont 
le sujet donne lieu à de nombreuses citations bibliques et à des 
remarques sur la terminologie biblique alors que dans la plupart 
de ces lettres l'on n'en rencontre que fort peu. 

Considérons tout d'abord les remarques que Saint Basile a faites 
sur l'emploi du vocabulaire biblique dans l'introduction au traité 


! Pas consulté: W. A. Tieck, Basil of Caesarea and the Bible (Thése 
de Columbia University), New York 1953 (microfilme). 

? Cf. Hexaém. 8,8, éd. Giet, p. 470. 

3 Cf. F. Probst, Katechese und. Predigt vom Anfang des vierten bis zum 
Ende des sechsten Jahrhundert, Breslau 1884, p. 239 ss.; E. Norden, De 
antike Kunstprosa II, Leipzig-Berlin 19183, p. 569. 
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«De Fide»*^4. L'écrit « De Fide» de Basile est une réponse aux 
prétres et aux moines qui lui avaient demandé une profession de 
foi par écrit. Il y reléve tout d'abord qu'en rédigeant cette profession 
de foi il n'a pas l'intention de combattre les erreurs contemporaines 
comme dans plusieurs autres ouvrages. Dans ce traité il veut se 
borner à un simple exposé de la vraie doctrine. Il veut différencier 
cet écrit et l'opposer aux ouvrages théologiques qu'il a écrits 
autrefois. 

Saint Basile fait remarquer que dans ces ouvrages il a fréquem- 
ment employé des termes qui ne se trouvent pas dans la bible mais 
qui néanmoins sont en parfaite harmonie avec l'esprit de la bible 
(àypddoic uév, óucc Ó' oov oóx Anstsvouévaug Tfjg xavà vrv loadnv 
e0cefotc Ó.avoíag), au méme titre que l'apótre Saint Paul a fait 
usage, à plusieurs reprises, d'expressions profanes ( EAAqvixa orjuara) 
à ses propres fins?. On découvre clairement, selon Basile, cette 
différence avec ses écrits théologiques antérieurs, dans le caractére 
plus populaire et non technique du vocabulaire de « De Fide». 
Dans d'autres cas, quand il combattait notamment les hérétiques 
de son époque, il lui fallait souvent avoir recours aux armes de ses 
adversaires et faire usage d'expressions ou de vocables qui, bien 
qu'ils ne figurent pas dans l'Ecriture Sainte y sont pourtant con- 
formes par l'esprit. Mais en l'occurence, tandis qu'il s'acquitte de 
la táche que les petitionnaires lui ont imposée, Basile dira exclusive- 
ment ce que l'Ecriture Sainte lui aura appris. Il évitera les termes 
non-bibliques, bien qu'ils soient parfaitement conformes à l'esprit 
de l' Ecriture Sainte oü il ne les emploiera tout au plus que rarement. 
Mais les vocables non-bibliques qui pourraient étre un tant soit 
peu contraires à l'enseignement de l' Ecriture Sainte, il les bannira 
tout à fait de cet écrit. Une simple explication nécessite l'usage 
d'un tout autre vocabulaire que lorsqu'il s'agit de réfuter des 


^ PG 31,676 C-677 C; 680 C. Cf. aussi Hahn, Béblothek der Symbole und 
Glaubensregeln der alten Kirche 3, Breslau 1897, p. 269—270; D. Amand, 
L'ascése monastique de Saint Basile, Etudes de Maredsous, 1949, p. 77—78; 
W. K. L. Clarke, St Basil the Great. A study in monasticism, Cambridge 
1913, p. 106; id., T'he ascetéc works of St Basil, Londres 1925, p. 19-27; 
E. F. Morison, St Basil and his rule. A study in early monasticism, Oxford 
1912; M. G. Murphy, St Basil and. monasticism, Washington 1930. 

5 Une remarque souvent entendue avec toutes sortes de variations, p.e. 
Orig. Hom. 31 in Luc. A 5: Ideo assumit Paulus verba etiam de his qu foris 
sunt, ut sanctificel eos. 
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hérésies ('"AAAo yàg sióoc Aóyov é&Aeyxrixo0, xai dÀAÀo eciÓog Aóyov 
ztagaxAntuxo$). 

Comparez la citation que voici: «Je veux éviter, dit Basile, 
l'emploi de mots et d'expressions qui, bien qu'ils ne figurent pas 
littéralement dans l' Ecriture Sainte, ont toutefois un sens que l'on 
peut rencontrer dans l'Ecriture Sainte. Mais tous les mots qui ont 
un sens nouveau et étranger ainsi que les vocables qui n'ont pas 
été employés par les saints (à savoir: les premiers chrétiens) nous 
les rejetons absolument comme étant des innovations qui ne sont 
sous aucun rapport l'expression de la foi ou de la piété chrétienne. » 

Dans les « Regulae fusvus tractatae » (PG 31,953 C-D) Basile parle 
de la formation des novices. Il faut que ceux-ci regoivent une 
formation littéraire conformément au but qu'ils se proposent de 
poursuivre dans cette vie. C'est pourquoi on ne doit cesser de leur 
mettre sous les yeux les histoires et les événements tirés de l'Ecri- 
ture Sainte. 

La maniére de s'exprimer du moine se trouve ainsi fortement 
influencée par la bible. Cfr. Const. Monast. 12, PG 31, 1376 A-B: 
en attirant l'attention sur le fait que la langue du moine peut 
étre détendue, Basile donne comme directive qu'elle doit étre pleine 
de spiritualité gracieuse et assaisonnée du sel évangélique (rà 
&DayyeAuxcQ dAaxi rjorvuévoc). Une telle mise en valeur de l'importance 
de l'Eeriture Sainte se rencontre plusieurs fois aussi ailleurs dans 
les exhortations aux moines: la lecture de la bible fait partie des 
devoirs du moine, les psalmes doivent étre ses chants spirituels 6. 

Plus d'une fois Basile, dans ses remarques sur l'usage biblique 
de la langue prend comme point de départ soit un phénoméne que 
lui-méme a remarqué, soit un sens tout spécial, soit une fréquence 
de termes ou une association remarquable. À plusieurs reprises il 
opére à l'aide de coneordancees bibliques ainsi qu'elles étaient 
déjà en usage 150 ans plus tót dans l'école théologique d'Alexandrie 
et qui constituaient une ressource de comparaisons entre les textes 
(cvváysw) ". C'est ainsi p.e. que la remarque de Basile selon laquelle 


$ Cf. H. Dórries, Die Bibel im áltesten Mónchtum, T'heolog. L4t. Ztg. 
72, 1947, col. 215-222. 

* Cf. R. Cadiou, Dictionnaires antiques dans l'oeuvre d'Origéne, Rev. 
des Et. gr. 45, 1932, p. 271—285; P. Camelot, Les idées de Clément d'Alexan- 
drie sur l'utilisation des sciences et de la littérature profane, Rech. de science 


88 G. J. M. BARTELINK 


un terme géographique déterminé qui ne figure pratiquement pas 
dans l'Ecriture Sainte peut trés bien provenir d'un Onomastique 3. 

Les exégétes chrétiens — Cadiou et Daniélou l'ont expliqué 
clairement — ne craignent pas de se servir d'une certaine catégorie 
de lexiques. ll ressort toutefois de certaines déclarations qu'ils 
n'apprécient pas les lexiques puristes et atticistes. Le mode littéraire 
de l'atticisme avait précisément favorisé, dans une grande mesure, 
l'emploi et la diffusion de pareils lexiques. Ils servaient en premier 
lieu à l'art de s'exprimer correctement et à indiquer les vocables 
qui se rencontrent et qui ne se rencontrent pas chez les auteurs 
classiques (£A26ywuot). Ils comportaient des indications sur l'exacte 
association et combinaison des mots. Plusieurs termes tirés de la 
Bible y figuraient en outre comme étant ni attiques ni classiques. 
« Laissons aux Atticistes leurs instruments », dit Origéne dans un 
passage dans lequel il glorifie les paroles de l' Ecriture Sainte comme 
étant des paroles puissantes et imposantes ?. 

Il y avait en outre des lexiques qui indiquaient seulement avec 
précision le sens et l'emploi syntaxique d'un mot. Origéne p.e. 
est conscient du fait que celui qui veut faire une étude philologique 
de l'Ecriture Sainte ne peut se passer de pareils ouvrages. Méme 
une ponetuation fautive peut, selon lui!9, induire le théologien 
en erreur. Il importe, selon Origéne, de distinguer les diverses 
significations (les óracvoAaí) d'un mot, l'extension du sens ou encore 
la xvotoAcéía (le retour à la valeur propre d'une expression). Il faut 
remarquer les homonymes et l'ambigwitas d'un terme. Partant du 
systéme des lexiques de son temps, Origéne a plusieurs fois, en 
traitant des mots bibliques tels que zweóua, Oávarog et xóouoc, 
commenté les diverses significations des mots en question. 


Ainsi que nous l'avons déjà fait remarquer plus haut, une des 
caractéristiques de la langue de l'Ecriture Sainte, à quoi Basile 
ne cesse de revenir, est la précision del'usage dela langue, l'áàxoífeuat. 


rel. 1931; J. Daniélou, Origéne comme exégéte de la Bible, Studia Patristica 
I(-c T U 03, 1957), p. 279—290. 

8. PG 30, 532 A, Comm. in Is. 10. 

9. Cf. Hom. 5,16. 

10 PG 12,89. 

1 JPG 29, 217 A, Hom. in Ps. 1; PG 30, 236 B, Comm. 4n Is. proph., cap. 
2. Ce commentaire se trouve chez Migne parmi les ceuvres pseudo-basiliennes. 
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De telles remarques se rencontrent chez plusieurs prédécesseurs et 
contemporains de Basile. Ainsi p.e. chez Jean Chrysost., De Laa. 
V, PG 48, 1018 (à propos de 1 T'hess. 4, 12-14), au sujet de la 
distinetion à faire entre Odvavoc et xoíugowc. Dans le texte de St. 
Paul la mort du Christ est indiquée par le terme évavoc, la mort 
des ecroyants par le terme xoíunow. « Pourquoi, dit Chrysostome, 
appelait-il la mort du Christ 2ávaroc, mais notre mort xoíunoic? 
Ce n'est pas au hasard et non sans intention que St. Paul fait cette 
distinetion minutieuse des termes ». (Le terme óévavog explique 
selon lui clairement que le Christ est vraiment mort, le terme 
xoíunoui; a une résonnanee qui encourage car il suggére déjà par 
lui-méme notre résurrection) En insistant chaque fois sur l'àxoífieua 
de l'Ecriture-Sainte, les auteurs chrétiens ont été sans aucun doute 
influeneés par l'importance que la grammaire profane a conféré 
à ce terme. Dans Hexaém. VI 2 (éd. Giet, p. 332) Basile parle de 
la version eig $a6ow que l'on trouve dans Gen. I 14. Il est d'avis 
que le sens précis, la reproduction exacte de l'intention sont plus 
importants que la belle résonnance des vocables. //7póvov uév oóv 
tfj; AéEecc v0 iOiovooztov (le particulier, l'étrange) uóéva oot xiweíro 
yéAcTa, eizteo ur) énóusDa vatc xag. óutv éxAoyatc vv onuátov, unóé 
TO Tfjg ÜÉcecc a)vÓv sÜovÜLnov émuvnósiousv. OO yàp vogevrai Aé&ecv 
zap "ui o006 r0 £0nyov vÀv dovóàv, GAAG v0 sbonuov vÀv óvouávov 
zxavrayob zpotuuóceoov 12. 

Une deuxiéme observation générale de Basile concerne le son 
agréable des mots de l'Ecriture Sainte qui posséde un earactére 
appréciable au moins égal en valeur aux produits des rhéteurs. 
« C'est avec plaisir que je cite l'Ecriture Sainte», dit également 
Grégoire de Nazianze (PG 35, 1237 C, Orat. 26 Im se ipsum, cap. 8) 
et il ressort chaque fois du contexte qu'en faisant de telles dé- 
clarations il n'est pas seulement question d'admiration pour le 
contenu mais aussi pour la langue qui est qualifiée par Chrysostome 
comme étant «douce comme le miel » (PG 51, 207). Depuis que 


L'authenticité en est pourtant trés vraisemblable. Cf. J. Wittig, Des Hl. 
Basiléus des Grossen geistliche Uebungen 4m Anschluss an. Isadas 1-16 — 
Bresl. Studien z. hist. Theolog., N.S. I, Breslau 1922; San Basil?o, commento 
al profeta Isa$a I. Testo, introduzione, versione e note del sac. Trevisan 
(Corona patrum salesiana, Serie greca IV-V), Turin 1939, I, p. XXXV. 

12 QCf. Giet, p. 3341; Courtonne, Homéles sur la richesse, p. 142; id., 
Saint Basile et UHellénisme, p. 13 et 242 ($at0oi; assez rare). 
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Celsus (cf. Orig., c. Celsum I 62) a lancé une attaque contre la langue 
sans art et barbare de l'Ecriture Sainte, cette attaque a été re- 
poussée par les chrétiens en insistant à cet effet non seulement 
sur la richesse du contenu qui se cache derriére la simplicité de 
la langue, mais aussi sur la vérité, l'aA?eia, réclamée déjà autrefois 
par les philosophes, et à laquelle les trues des rhéteurs ne répon- 
daient pas. 

St. Basile, lui aussi, sait que les étrangers prennent ordinairement 
une attitude hostile envers la forme au moyen de laquelle l'évangile 
a voulu s'exprimer (PG 29, 396 C, Hom. in Ps. 44: vij» eovéAeuav 
Tfc $odácsoc vÀv loadóv é&ovüsvoóvreg et PG 29, 409 A ibid.: 
xaraóé£a, TO vaztewov Tijc év v eXayyeAuxQ Aóyo dovifjc). Nous savons 
toutefois, dit Basile, óv( ztAovoía ydpug éoviv &xxeyvuévi xapà Osoó 
&ri tolg 7teoi XouotoO Aóyou. Ceci explique dans une certaine mesure, 
selon Basile, l'expansion rapide du christianisme: /1à voéro év 
eOxaradooviyrou; As&i0(o.g ztoÀO TO dycyóv xai zog oorTwuoíav óÀxOv 
&yev ToU. E*tayysA(ov TO xüovyua. 

Saint Basile admet que la langue de l'évangile est simple et sans 
recherche, mais il montre à ce sujet le phénoméne paradoxal que 
précisément ce qui ne semble pas acceptable se trouve avoir, gráce 
à sa forme, un suceés si éclatant et un effet si inattendu. Les modestes 
apótres parlent comme les envoyés de Dieu, comme yeí4xj vo6 Oo, 
et le contenu suggestif et plein de vivacité de leur prédication ne 
manque pas son effet malgré sa forme défectueuse selon les con- 
ceptions helléniques. 

A propos du prologue sublime de l'Evangile de Saint Jean, 
Basile fait remarquer que mémes des auteurs profanes ont montré 
de l'admiration pour cet exorde à tel point qu'ils ont méme em- 
prunté les paroles pour leurs propres écrits: Ei oov ?) cagxívn codía 
Tocoürtov éÜaóuacs rÓv Qnuárov tr» Ó$vapuw, Tí mowjcousv usi oi 
uaünrai vo9 IIveóuavog (PG 31,472 C, Hom. 16 In 9llud « In prin- 
cipio erat. Verbum ») 13. 

Etant donné l'admiration des auteurs profanes pour le prologue 
de l'Evangile de St. Jean, on peut s'en référer à Eusébe, Praep. 
Evang. XI 18,26-19,3 14; Théodoret de Cyr, Curatio aff. Gr. II 88 


13 Of. Adv. Eun. 2,27, PG 29,033 B. 

1 Dans un fragment d'Amelius St. Jean est qualifié de fágpapgoc, éd. 
K. Mras, Eusebius' Werke 8, Die Praeparatio Evangelica 2, Berlin 1956, 
p. 44,17 ss. 
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(éd. Canivet, Sources Chr. 47, 1958, p. 162), oà est parlé d'Amelius; 
Zeller, Philosophie der Griechen III 2*5, 1903, p. 691; à propos des 
textes d'Augustin Conf. 7,9 et De Civitate Dei 10,19 Ad. Dyroff 
dans un article Zum Prolog des Johannes-Evangeliums (P*sciculi, 
Festgabe Dólger, Münster 1939, p. 86-93) fait remarquer que parmi 
les disciples de Plotin, il s'était formé un courant qui appréciait 
grandement le commencement de l'évangile de St. Jean. Il est hors 
de doute que le texte précité de Basile se rapporte à ces milieux. 

A maintes reprises Basile aussi bien que ses contemporains 
attirent l'attention sur la simplicité de la langue de la bible. C'est 
ainsi que Chrysostome (PG 48, 761, Contra Anomoeos VII) dit que 
le Christ lui-méme, dans ses allocutions aux juifs se servait d'un 
langage simple sans pour cela naturellement faire tort à l'exactitude 
de sa doctrine, parce qu'il connaissait la faiblesse humaine. Le 
Christ se sert d'un langage simple comme un maitre qui s'adresse 
à des disciples débutants (Chrysost., Contra Anomoeos X, PG 
48, 786): xaüázeo yóo tw; 0l0doxaAoc codíac mezxAnocuévog zoo 
veAA(G;ovou ovuyeAAGet. 

Sans cela les hommes ne pourraient comprendre la grandeur de 
ses paroles. Le caractére d'élite de la littérature classique se trouve 
tout à fait rompu à ce propos. Une autre raison de la simplicité 
de la prédieation du Christ était, selon Jean Chrysostome, d'en- 
seigner l'humilité à ses auditeurs: óuà v0 fo$Asc0au Ói0áoxew 
Taztewodpooveiv rovc àxovovrag 15. 


Passons maintenant aux observations plus détaillées de Basile 
sur le langage biblique. Il est remarquable toutefois qu'il n'aille 
jamais plus loin que le langage biblique et que, abstraction faite 
des termes théologiques, il n'implique pas ou presque pas dans 
ses observations, la langue qui s'est peu à peu développée chez 
les chrétiens (Basile parle une fois d'éxxAgoeiwactuxr) cvvijüeua en 
voulant désigner par là le langage des chrétiens). Il est vrai qu'une 


15 Le langage simple de la prédication tel que les premiers prédicateurs 
l'employaient est le plus souvent rapporté comme étant une des explications 
pour l'expansion rapide et l'universalité du christianisme. Cf. p.e. St Jean 
Chrysostome, Contra Jud., PG 48, 813: « Dans le langage de la bible on 
ne trouve pas de rhétorique emphatique pour qu'il soit simple et accessible 
aussi aux esclaves et aux servantes, aux veuves, aux commercants, aux 
matelots et aux paysans.» 
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seule fois il met en lumiére (De Spiritu Sancto 1, 16, éd. Pruche, 
p. 132) la facon dont une certaine formule partout xará re yópav 
xai ztóAw fut en usage parmi les chrétiens et comment précisément 
la modeste commune continue à s'en tenir à l'ancien usage. 

Saint Basile est bien conscient de la couleur propre au langage 
biblique. I1 se rend compte aussi qu'il existe des « voces biblicae » 


— pour nous servir d'un terme moderne — bien que nous ne 
trouvions nulle part de remarque sur un terme exclusivement 
biblique. 


A propos d'àyaAA(acig (terme pour lequel les lexiques, p.e. celui 
de Bauer et Bultmann dans le Theol. Wórterb. n'enregistrent que 
des auteurs juifs et chrétiens) il dit (PG 29, 324 A, Hom. «n Ps. 32) 
Mvrüünc vfj l'oadíj vfjc ayaAMdcsoc 1) $ovfj. Sans aucun doute Basile 
sait que le terme àyaAA(acig et le verbe y correspondant àyaAAuouat 
ne figurent pas dans le grec classique, bien qu'il fasse seulement 
ressortir ici que le substantif est un terme d'un usage courant 
dans la bible 16. 

Basile met de plus en lumiére le sens spécial d'é£ouoAoyeiv dans 
le langage biblique, notamment celui de « rendre gráce », qui, selon 
lui, se rencontre dans certains cas: é£ouoAóygos évra$0a vti Tic 
ebyaguotíag Aaufáveva, (PG 29, 313 A, in Ps. 29). On sait qu'é£ouoAo- 
y£iv (le plus souvent dans la forme moyenne) est un verbe important 
dans le grece de la chrétienté. Dans les études sur le latin confiteri 
(telles que celles d'Holstein et de Rheinfelder) les sens du grec 
&CouoAoyeio0 a. sont également mis à l'ordre, parce que les significa- 
tions spéciales chrétiennes de confiteri s'expliquent en grande partie 
en partant du grec. Si dans ces études on fixe le plus d'attention 
au sens de « faire l'éloge de », il existe pourtant dans la littérature 
paléo-chrétienne également des passages oü convient le sens de 
« rendre gráce », comme figure aussi le substantif dérivé é£ouoAóynoic 
p.e. Herm., Mand. 10, 3, 2 dans le sens d'« actions de gráces » !7. 

Basile mentionne ccot5o:v comme une indication figurant dans 
l'Eceriture Sainte pour le Christ (PG 29, 472 C) à propos de quoi il 
cite en exemple Luc 3, 6—1sai. 40, 5 xai Owerau zóca capt TO 
ccTNoLov ToO O&00 18. 


16 Of. aussi la remarque sur oreoéoua Hexaém. 3,4, éd. Giet, p. 206. 

1? Of. Bauer, WOrterb. z. N.T., s.v.; Michel, T'heol. Wórterb. 5, p. 213-215. 

18 Bauer, Wórterb. z. N.T., fait aussi mention de cette signification, 
mais pour quelques autres passages du Nouveau Testament. 
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L'évéque de Césarée enregistre la différence de sens qui est 
attribuée par les chrétiens et les paiens au terme zaooua (PG 
31, 387 B, Hom. 12, In princ. proverb.). En effet, le sens ancien de 
« proverbe » a cédé la place à celui de langue voilée, oà se cachent 
de profondes pensées, p.e. dans le langage de St. Jean. 

En mentionnant un terme rare comme xóovufoc Basile attire 
l'attention sur le fait que dans le grec généralement en cours il 
n'est presque pas employé (PG 30, 321 B, Comm. in Is. IIT): o? 
závv O& vj vo? xocóupov Aé&u vüj EAAÀqww cvvqüsiq xaüculAqcau. 
« I1 s'ensuit de là que pour nous, ajoute-t-il, le sens n'en est parti- 
culiérement clair», et il signale de plus la dérivation xoovuf«otóc 
dans l'Exode 28, 33-34, oü ce terme est employé en rapport avec 
l'habit sacerdotal du Grand-Prétre. 

Il signale méme des particularités syntaxiques de la langue bi- 
blique, tel que le nominatif que l'on rencontre faisant réguliérement 
suite à ovaí (PG 30, 216 B, Comm. in Is. I): 'Ióioua yao víjc l'oaóijc, 
oro oynuatí;ew v1)» Aéfw, ce qui est considéré en effet comme un 
biblisme ('Avri vo6 roig ioyvovow, O?ai oi ioysovreg eie). 

C'est ainsi que Basile considére aussi l'expression záca xse$aA)5 
comme appartenant au langage biblique: àvri ro6 xa0' éva &vOpctov, 
xarà t»v cvnif?euav Trjc l'oadfjc (ibid., 30, 145 C). A plusieurs reprises 
Dasile parle dans ses explications de la ovv/jceia (usage courant de 
la langue) de l'Ecriture Sainte, comme Origéne le faisait déjà dans 
ses remarques philologiques sur le texte de l'Ecriture Sainte, p.e. 
Cant. Canticorum 3: Moris est scripturarum. vmperativum modum 
pro optato ponere 19, 

Basile considére à bon droit àvoíysw t?» veipa dans le sens de 
«faire l'aumóne» comme étant une expression spécifiquement 
biblique (PG 30, 572 A, Comm. $n Isai. 13). A propos d'un certain 
passage il indique que Aaóc et &üvog se rencontrent souvent en 
combinaison (ibid. 141 C, Comm. $n Is. I). Il signale comme étant 
usité dans les prophéties bibliques (PG 30, 148 D): và uéAAovra 
yíveadau oc Tjór, yevóueva Aéyew, p.e. " Eóc xav eic v0 Boo ua uov yoATyv ?0. 


19 (Cf. Hexaém. 5,5, éd. Giet, p. 296: àzsp Gibdvia mpgocayopeíew oóvnüsc 
tfj l'oaórj ; PG 29,292 B (sur la signification de fjgovr)j, «avrà vóv éxxAnoiaotixóv 
Aóyov) ; De spiritu Sancto 14,33, éd. Pruche, p. 166 (Mosofjc identifié avec vóuoc). 

?0 Ailleurs Basile montre que eóc dans l'Ecriture Sainte est aussi 
employé pour désigner les idoles (Ep. 189, éd. Deferrari-MeGuire III, p. 
58) et il explique àváo dans certains passages de l'Ecriture Sainte comme 
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Basile constate donc clairement que le langage de la bible posséde 
certains caractéres qui lui sont propres. Les particularités idioma- 
tiques aussi bien que syntaxiques, Basile les englobe dans sa ligne 
de vue. Il cite également à plusieurs reprises l'usage général de la 
langue afin de préciser davantage certains termes des textes 
bibliques. Il voit qu'un eertain sens posséde son cachet spécial 
et que certains mots appartiennent presque exclusivement au 
vocabulaire biblique. 

Basile éclaircit de préférence un passage obscur de l'Ecriture 
au moyen d'autres passages. Il dit lui-méme que c'est-là un procédé 
de travail auquel il attache beaucoup de valeur (Kegulae fusius 
iractatae PG 31, 1264). C'est ainsi que Basile éclaircit au moyen 
d'exemples les significations de xoíveo?a: dans l'Ecriture Sainte oü 
il est employé soit dans le sens de óoxuuábeo0at, soit dans le sens 
péjoratif (l'équivalent de xaraxoíveo0a: — 6tre condamné) ?!. 

A propos du texte Q«ovr) Kvoíov éni 6v ó0dvov (PG 30, 73, Hom. 
in Ps. 28) Basile est d'avis qu'il vaut la peine de ovvayayetv 9)uác 
xarà v0 ÓvvarOv éx tfjg Üc(ag loads; và yeyoauuéva zeoi dovifj; afin 
d'examiner ce qu'est la voix du Seigneur. En outre il montre, à 
base de quelques textes, la différence entre óoy5 et Ovuóc??, il 
signale le sens de oxoA(/c en comparant quelques passages ?9 et 
de méme il montre la différence sémantique entre Aáxxoc et oéao ?^. 

Pour son exégése, il rassemble les dénominations usitées pour 
désigner le Saint Esprit dans son traité De Spiritu Sancto (9, 22, 
éd. Pruche, p. 145). À ce propos nous pouvons remarquer que 
Basile contrairement à Chrysostome n'énumére pratiquement au- 
eunes séries de mots désignant tous une seule notion. Ce dernier 
p.e. dans un traité sur le diable fait passer en revue nombre de 
termes désignant le diable et l'on trouve dans un seul passage 
plusieurs dénominations pour désigner le baptéme dans Ad illumi- 
nandos catechumenos I, PG 49, 226. 

Dans quelques textes de l'Ancien Testament Basile attribue à 
xéoag le sens de Óóéa : éeiór, v0 «éoac ono víjc l'oadsic àvvi vij; 0ó&nc 


téAetoc (ibid. III, p. 288). Cf. aussi la remarque concernant »xríoic (De Spiritu 
Sancto 19,49, éd. Pruche, p. 201). 

?) Hom. in Ps. "7", PG 29,237 B; cf. Bauer?, col. 818-819. 

?22 Hom. in Ps. 29, PG 29,313 A. 

?3 Hom. in Ps. 7, PG 29,244 D-245 A. 

?4 Hom. 4n Ps. 14, PG 29, 248 D-249 A. 
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zoÀAayo? zapciAnuuévov &attw. eopeiv p.e. ' Y vot xéoac Aao0 aro 99, 
Cfr. Ecclesiasticus 49, 5 oà les deux notions figurent cóte à cóte: 
&Ócxav TO xépoag abrÓv éréoow xai v?» ÓóGav a)órÀv &Üveu àAAMoTO(o. 

Aileurs Basile signale (PG. 30, 485 B-C, Comm. in Is. 8) que 
ó00c peut étre l'équivalent de 0i0aoxaAí(a, oà l'on est porté à penser 
à quelques textes des Actes des Apótres oü óó0c (dans quelques 
passages) a eu le sens de «doctrine chrétienne » ?6, 

Basile cite parfois aussi des versions divergentes dans les écrits 
de l'Ancien Testament (des traducteurs juifs Aquila, Theodotion 
et Symmaque), ou encore certains ajoutés explicatifs qui ont été 
intégrés dans le texte par ces auteurs (p.e. /n Is. 23, 22, ou Basile 
note qu'Aquila appelle les Sirénes stiruthocameli). 

Dans un autre texte il parle de la version des repo: (c'est-à-dire 
les traducteurs juifs qui dans 7s. I 10 ont traduit évorí;ec?a. au 
lieu de zooéyew). Et à propos de la citation /s. X 22-23 dans 
l'épàitre de Saint Paul aux Romains, Basile fait remarquer: « Si 
quelqu'un cherche la raison pour laquelle l'apótre a omis une partie 
et en a modifié une autre, qu'il se rende compte que celui-ci, vu 
qu'il était juif, ne suivait pas servilement les éditions dont nous 
nous sommes servis; mais il reproduisait la parole de l'Ecriture 
Sainte telle qu'il la rencontrait » ?7. 


Les étymologies de mots grecs sont peu nombreuses chez le Pére 
de l'Eglise cappadocienne. Il ne s'agit pratiquement que d'étymo- 
logies dans un contexte chrétien avec une fonction chrétienne, 
comme c'est d'ailleurs le cas le plus souvent chez les auteurs 
chrétiens, qui emploient souvent le matériel des sciences profanes 


25 Hom. in Ps. 28, PG 29,207 A. 

?6 Of. Bauer s.v.; Michaelis, T'heol. Wórterb. 5, p. 93—95, surtout l'an- 
notation 174 et 175. 

?; [La question de savoir dans quelle mesure Basile connaissait l'hébreu 
a été déjà soulevée autrefois par H. Weiss, De grossen Kappadokier Basilius, 
Gregor von Nazanz und Gregor von Nyssa als Exegeten, Braunsberg 1872, 
p. 29-33. Celui-ci déduit d'un certain nombre de textes que Basile posséde 
une certaine connaissance de l'hébreu ou fait preuve en tous cas d'avoir 
un eertain intérét pour le texte original. Basile essaie par ex. d'arracher 
à son adversaire Eunome une des armes des Ariens dans leur lutte contre 
la divinité du Fils de l'Homme (notamment la déclaration biblique Prov. 
8,22 Kpioc Éxrwcév ue) en assurant que d'autres, à base du texte original 
hébreu sont arrivés à une reproduction plus exacte du passage en question. 
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mais en s'efforgant d'habitude à infléchir la motivation de oes 
dérivations dans un sens chrétien. 

C'est ainsi que nous lisons chez Basile, Hexaém. 3, 8 (PG 289, 
72 B) une explication du terme o?pavoc. Basile nous dit à ce sujet: 
Tevnorxauev óà zmoAAayo0 vOv Ópcuevov rónov o&oavov A&yÓusvov ... 
xai zapaà TO ópácUaL rfj; roO o00avot ztooonyooíac àétovuévov. Il est 
clair qu'o?gavóc est rattaché ici à ógác0a.. Nous trouvons déjà 
cette dérivation chez Platon (dans le Cratyle nous lisons (396 B-C) 
&z0 To dvo Opdc)0o)), mais Basile voit moyen de rattacher cette 
explication directement à son exégése biblique. Il fait porter oóoavóc 
sur le firmament visible, ce qui lui permet de faire servir l'étymologie 
à la doctrine des deux cieux et le troisiéme ciel de Saint Paul 
(2 Cor. 12, 2 &oc voírov o)gavot), un point difficile dans l'exégése 
des Péres de l'Eglise. Il est probable que Basile à emprunté son 
étymologie du mot o?gavóc non pas directement à Platon mais a 
Philon qui dans son commentaire sur le récit de la création fait 
usage aussi bien de l'étymologie platonicienne que la pseudo- 
aristotélique d'ópoc et dvc (cfr. de mundo 406 a 6). Philon, lui aussi 
(De oqif. 10, 37) est déjà arrivé à un usage propre de l'étymologie 
platonicienne (Óuóti závrow ópoc 7] Óutótt xpó)toc vÀv Ópgavów éyévero). 
Dieu erée d'abord le ciel et lui donne son nom. La dénomination 
renferme, selon Philon, une priorité du ciel (le firmament) parmi 
les autres choses visibles ?8, 


Si la terminologie biblique est une donnée avérée, la terminologie 
théologique par contre à souvent besoin d'étre défendue. Dans les 
écrits à tendance apologétique Basile insiste à plusieurs reprises 
sur le fait que le non-emploi de la terminologie théologique en 
cours et la formation de nouveaux mots de sa propre autorité 
mérite la réprobation (PG 29, 549 A, Adv. Eun. I). En face des 
hérétiques il en appelle fréquemment à l'Ecriture Sainte et à la 


?8/ [l est sans doute particuliérement intéressant de voir la facon dont 
les chrétiens se sont servis des étymologies paiennes en cours (cf. I. Opelt, 
Christianisierung heidnischer Etymologien, Jahrbuch für Antike und Christen- 
tum 2, 1959, p. 70—85). Ainsi que les auteurs anciens les chrétiens s'en servent 
souvent comme appui subsidiaire pour leur argumentation, qui dans ce cas 
est orientée dans un sens chrétien. L'essence profane du fond prend ordinaire- 
ment une fonction chrétienne. Les étymologies en cours sont consciemment 
adaptées. 
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traditions des Patres. Cela ressort nettement dans l'éerit Adversus 
Eunomm. Le terme &yévvgvoc, employé par Eunome pour désigner 
exclusivement Dieu, Basile le réfute c o$0ap00 vífjc l'oaóijc xeuévqv 
(PG 29, 517 A, Adv. Eun. Y). Ainsi que yévrqua, comme Eunome 
appelle le divin Fils: vouo?erei oruara &&o Tíjg vorocsog Óvra vot 
Oüce(ov llveóuavo; — lloüév Aafóv; éx moíag ÓuaoxaA(ag; cívoc 
zt0odqro0; Tívog vÀv dmoctÓóÀAov craóvqyv aórQ T?» stpocovvouíav 
énidnuícavroc ; 'Eyo uev yàg oo0auo0 vijc lL'oadíjc xeuérqv oóvo v) 
$ov)v raótqv eboov (PG 29, 584 B, Adv. Eun. Il). Le point de 
départ de Basile dans sa réfutation des théories d'Eunome est 
que les termes théologiques doivent trouver leur fondement dans 
l'Ecriture Sainte et dans la tradition. Nous devons éviter la for- 
mation de nouveaux mots (xoworouía) puisque notre salut ne 
consiste pas à trouver de nouvelles dénominations (év vjj éfevoéoe: 
TÓÀv» npocqyoouó)?9". C'est ainsi que dans la lettre 140 Basile dit 
quil ne désire pas transmettre les productions de ses propres 
pensées de peur que des termes pieux ne deviennent humains, mais 
qu'il veut transmettre ce qu'il à appris des Saints Péres 30, 

Basile rejette le terme xvícua, qu'Eunome emploie pour désigner 
Dieu, alors que ce terme ne figure jamais dans l'Eeriture Sainte 
dans une telle acception 31, Eunome donne en outre, d'aprés Basile, 
à uovoyevüjc un sens qui est contraire à l'Ecriture Sainte ainsi qu'à 
l'usage général de la langue 32. 

Avec plus de clarté encore que ne le font voir les écrits de Basile, 
nous eonstatons surtout du deuxiéme livre Contra Eunomiwm de 
Grégoire de Nysse (éd. W. Jaeger, 1921) que la polémique menée 
contre Eunome a eu lieu en partie dans le domaine linguistique. 
Il est vrai que Basile, dans son écrit contre Eunome, parle de la 


?9 Ep. 175, Deferrari IL, p. 456—458. 

390 Ep. 140, Def. II, p. 334; cf. PG 30,249 D-252 A, Comm. in Is., chap. 2; 
les paroles de l'Ecriture Sainte sont les paroles du Saint Esprit: PG 29,601 A, 
Adv. Eun. 2; ibid. 605 C; De Spiritu Sancto 10,25, éd. Pruche, p. 150; ibid. 
29, 71, éd. Pruche, p. 245; ibid. 25, 66, p. 234 ss. 

31 PG 29, 616 B; cf. De Spiritu Sancto 17, 41, éd. Pruche, p. 184 sur 
le terme 9$xapgíOunoic. 

32 PG 29, 616 À; cf. PG 29, 541 A Adv. Eun. 1 xo víjc l'oaétjc xeuévo; 
$z0 tívoc tÀv áyíov nagaóo0évr.; Ep. 263, Def. IV, p. 98 oí ó8 zoAAo(, raic 
xaiwotouíaw; 7tpocéyovrec, éberodzmoav sig Onvüotu xai d$uAoveíxovc édevoéceuc 
tÀv dvoótÀÀv rovrov Qnudrov. Basile se défend soi-méme contre un pareil 
reproche: De Spiritu Sancto 6, 13, éd. Pruche, p. 126. 
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signification de plusieurs termes théologiques contestés mais par 
ailleurs ne se prononce pas sur les théories de celui-ci concernant 
l'origine de la langue méme alors que Grégoire de Nysse, lui, s'efforce 
de parer l'attaque dans ce domaine. Eunome — comme il résulte 
des citations de ses paroles dans la défense de Grégoire de Nysse — 
défend la théorie selon laquelle tous les mots ont été révélés par 
Dieu, contre quoi Grégoire oppose la théorie de l'origine humaine 
de la langue. 

Eunome prend comme thése de départ que seul àyévvgroc est 
le nom propre de Dieu, le seul aussi qui exprime son o?0ía. Les 
autres termes ne sont pas autre chose que des Zmívoia (des inven- 
tions, des élucubrations). Eunome reproche à Basile de classer aussi 
àyérvgtvog parmi les mots trouvés par les hommes et encore de 
considérer comme valables les connaissances acquises au moyen 
de termes semblables. 

Eunome défend la xarà $ouw-théorie concernant l'origine de la 
langue, à quoi les analogistes opposent leur xarà O£otv-théorie, mais 
il le fait d'une fagon poussée à l'extréme. Selon lui toute activité 
humaine est étrangére à l'origine des mots. 

Basile doit subir le reproche qu'il suit des théories paiennes et 
qu'il entre en conflit avec la Providence de Dieu en ne voulant pas 
accepter le fait que Dieu a donné les mots. Selon Eunome, Basile 
ne prend nullement en considération le fait que les premiéres 
désignations des choses ont été données par l'Ecriture Sainte avant 
que l'homme n'existát. Ce n'est qu'aprés que beaucoup de réalités 
du monde ont été dénommées que l'homme apparait sur la terre. 

Eunome reproche à Basile de suivre la philosophie paienne, qui 
nie la Providence, en retirant à la providence de Dieu l'invention 
de mots nouveaux (il cite Epicure et Aristote comme étant les 
philosophes dont Basile se montrerait dépendant). Accepter le fait 
que les mots sont une invention humaine signifie athéisme chez 
Eunome 33, 


33 Dans un article (Eunome l'Arien et l'exégése néoplatonicienne du 
Cratyle, Rev. Et. Gr. 69, 1956, p. 412—432) Daniélou a su rendre plausible 
tout d'abord qu'Eunome a probablement été influencé surtout par Origéne 
pour ce qui concerne la théorie de l'origine surnaturelle de la langue (Orig., 
c. Celsum I 24, 25; V 45). Chez Origéne la conception que certains mots ont 
une origine sacrée prend l'ampleur d'une hypothése générale sur l'origine 
divine des langues. Mais, outre cela, Daniélou, en se basant sur une série 
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Eunome prétendait de plus que Dieu pouvait se comprendre de 
facon rationnelle et que sa nature pouvait s'exprimer au moyen 
de mots, bien que d'autre part cependant il considérait Dieu comme 
étant éloigné de ce monde. Par contre, Basile a déclaré plusieurs 
fois avec instance qu'aucun nom n'est capable d'englober la nature 
de Dieu dans sa totalité. Chaque nom n'en désigne, selon lui, qu'une 
partie. Ce faisant, Basile se trouve dans la voie d'une longue 
tradition qui a obtenu beaucoup de relief surtout chez les Stoiciens 
(Adv. Eun. I 10, PG 29, 533). Il convient encore moins, selon Basile, 
de parler d'une langue de Dieu, car Dieu se trouve au dessus de 
la langue. Mais Dieu nous a bien gratifié de l'emploi de la langue 
non pas pour que nous apprenions à connaitre complétement les 
choses ou méme Dieu dans leur essence, mais pour que nous possé- 
dions là un moyen de communication et que nous puissions trans- 
mettre nos désirs les uns aux autres: la langue est plutót un don 
du Dieu miséricordieux qu'un instrument pour apprendre à con- 
naítre la vérité (Hom. 3, n Deuteron. 15, 9, PG 31, 197). 

Dans De doctrina et admonitione II (PG 32, 1133) Basile dit 
que la langue ainsi que tout le reste et tout l'univers vient de Dieu 
mais est en méme temps un don de la nature. Dans son ouvrage 
« Der TT'urmbau von. Babel », dans lequel il a recueilli aussi quelques 
passages de Saint Basile, Borst parle ici du « Bemühen, Gott und 
Natur auf humanistische Art zu verkuppeln ». Ces mémes tendances 
caractérisent, selon lui, l'explication que Basile donne de la con- 
fusion babylonienne des langues (avec le miracle de la Pentecóte 
un des thémes les plus discutés concernant la langue dans la litté- 
rature patristique). Selon Basile cette scission des langues avait 
aussi son bon ceóté. « Etwa weil die Sprache nur als getrennte ihr 
Amt erfülen kann, Gemeinschaften zu bilden?» se demande 
Borst (I, p. 244), qui cependant n'émet pas de jugement exact 
sur le passage en question et qui fait d'un cas spécial une remarque 
générale. Saint Basile dans le texte en question (De Spiritu Sancto 
29, 74, PG 32, 208) parle des formes de la doxologie (oü il s'agit 


importante de textes, ne néglige pas de penser aussi à une influence directe 
de l'école de Jamblique et des oracles chaldaiques. Parmi ces derniers on 
rencontre des textes tels que: « Ne modifie pas les noms barbares, car les 
noms ont été donnés par Dieu à chaque peuple (2eócóorot), possédant une 
puissance ineffable pour les rites religieux » (éd. Kroll, p. 58). Cf. aussi 
G. Bardy, Origéne et la magie, Rech. de Science Rel. 1928, p. 129—131. 
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surtout de l'adjonction et du Saint Esprit) dans les temps anciens 
et dans quelques idiomes non-grees: « Comme j'ai appris de quel- 
qu'un de Mésopotame qui connait trés bien sa langue et qui posséde 
un jugement sain, il n'est pas possible méme pas si on le voulait, 
de s'exprimer autrement dans la langue de son propre pays (ex- 
clusivement avec la formule e£ du Sant Esprit): il faut nécessaire- 
ment rendre la doxologie au moyen de la syllabe et ou plutót au 
moyen des mots correspondants dans son propre idiome. Et nous 
autres Cappadociens, nous nous exprimons également dans notre 
langue indigéne (Aéyouev éyycooíoc), car le Saint. Esprit avait déjà 
prévu alors, au moment de la scission des langues, l'utilité de ce mot» 
(évu vóv&e Év vfj TOY yÀcoccÓv Oumoéceu. vO Éx vífjg Àéfecog yoncuuov 
nzooDAewauévov rob Ilveóuacoc). 

L'argumentation de Basile est donc: Les Mésopotamiens et nous 
autres les Cappadociens, nous avons un mot spécial qui désigne 
l'adjonetion du Saint Esprit dans la doxologie, une preuve de plus 
pour l'exactitude de cette formule. Le Saint Esprit lui-méme a 
déjà prévu cela lors de la scission des langues. La remarque porte 
done exclusivement sur la formule en question, mais ne concerne 
pas en général l'utilité de la confusion babylonienne des langues. 

Dans le traité De Spwitw Sancto que je viens de citer, Basile, 
dans sa lutte contre les Pneumatomachi, en appelle constamment 
à la Sainte Ecriture et à la tradition. La discussion ici est parti- 
euliérement tendue autour de la controverse: faut-il, dans la 
doxologie de la Sainte Trinité, employer év ou có» concernant le 
Saint Esprit? Saint Basile attire tout d'abord l'attention sur le 
fait que là oà la langue théologique est en jeu, ceux qui comprennent 
le but de leur vocation font attention au sens caché dans chaque 
mot et dans chaque syllabe: oóx £c oxozto0 yéyove vÀv cvAAapÓw 
7; é£évaci; 95. Méme les petits mots peuvent, selon Basile, étre 
importants quant à leur contenu. Il précise cette maniére de voir 
au moyen de la parabole du grain de sénevé et du texte selon 
lequel pas un iota ni un point de l'Ecriture Sainte ne se perdra. 
Au cours de l'argumentation dont il s'agit, un certain nombre de 
formules avec év, uevá et óuá sont traitées en détails, formules oü 
l'appel à la tradition constitue sans cesse le point de départ. Basile 
défend en méme temps l'usage de la langue de l'Ecriture Sainte oü 


34 De Spiritu Sancto 1, 2, éd. Pruche, p. 107. 
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la liberté du Saint Esprit ne suit pas servilement les mesquineries 
des profanes (OovAesew ... vfj opuxpoztoezteíg vÀv &&o ev) mais varie 
selon les circonstances (xarà vO dei ztootóyyavov) et d'aprés ses 
besoins tout à fait librement sa propre maniére de s'exprimer 
(oixeícc vaic yosíoic OraAAáTTEw vOG Éxóowvrüosu) 95. 

Les hérétiques essaient maintes fois, selon Basile, de faire sem- 
blant de s'en tenir à là tradition. Il reproche aux Ariens le fait 
qu'ils essaient d'introduire comme termes bibliques certains mots 
auxquels les fidéles ne sont pas habitués: aàvÓogómov xawaà xal 
dcvov/)ümn raic àxoaicg vÓv zwotÓv Og éx tfjg vOv l'oaóóv ÓibaoxaA(ac 
Óffüev xagsicayóvrov ?'. Valentin, selon Basile, à échafaudé son 
systéme au moyen de mots épars et tronqués que St. Paul emploie: 
OÀíyac o0 dzootOAov AÉEtu; dmoonmagáéoc, vO ÓvocosBécg éavvO 
xareoxeóace zÀóocua M. Et à propos d'Eunome il dit que celui-ci 
emploie des termes dont il semble qu'il posséde la foi orthodoxe, 
de sorte que plus d'un fidéle sera induit en erreur par ses paroles. 
Eunome emploie notamment d'aprés l'évéque de Césarée les mots 
simples que certains Péres employaient naivement et sans arriére- 
pensée, afin de pouvoir ainsi éviter le reproche qu'il altére la foi 
en employant de nouveaux mots: zíovw éxríÜevat ztovov é& ánAÓv 
xai àótopíarcv AÉEecv ovyxtiuévqv, 5j éyorjoavro xaí rwec vÀv zavéoov, 
oÜyi ztooc Cqvrosig Onoxsuuévag àztovewóuevo,, àAA áxAOc obvoc à 
éavrÓv év ànzAóTqt xapóíag ÓuaAeyÓuevoi 8, 

A maintes reprises le parti opposé en appelle à l' Ecriture Sainte 
mais, selon Basile, il détourne le sens des mots à ses propres fins 


35 bid. 4, 6, éd. Pruche, p. 116 (Basile discute ici plusieurs significations 
de éx, qui peut indiquer non seulement la matiére mais encore la cause 
finale et cite à l'appui p.e. 1 Cor. 11, 12: Dieu, && oó và závra. Par ailleurs 
il fait une distinction entre xríow et yéveo:c et les verbes y correspondants 
(PG 29, 340 A, Hom. in Ps. 32) et entre óxóoracic et zoócomov (Ep. 38, 
Def. I, p. 196). I1 parle de ópooícioc et de o?cía (respectivement Ep. 42, 
Def. I, p. 328 et ibid., p. 330; cf. aussi Ep. 361, Def. IV, p. 332). Sur cette 
derniére lettre cf. H. de Riedmatten, La correspondance entre Basile de 
Césarée et Apollinaire de Laodicée, Journ. T'heol. St., N.S. 7, 1956, p. 199-210; 
8, 1957, p. 53—70; St. Basil the Great and. Apollinaris of Laod$cea. By the 
late G. L. Prestige. Edited from his papers by H. Chadwick, Londres 1956 
(conclusion: il vaut mieux la ranger parmi les dubia que parmi les spuria). 

36 Ep. 261, Def. IV, p. 74. 

3! Ep. 261, Def. IV, p. 78. 

38 Ade. Eun. I, PG 29, 509 B. 
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(Ono roédovrec zto0c tr» oixsíav cvveíónow) 939. Les hérétiques mani- 
pulent de facon injustifiée certains termes: reyvoAoyobtot AowtOv, o 
OeoAoyobow oi &vÜoczo( nous dit Basile avec un jeu de mots 49. 

Que la langue soit pour le théologien un instrument inadéquat, 
en particulier quand il s'agit de Dieu, Basile en est parfaitement 
conscient. Si la pensée se trouve déjà en défaut, le mot l'est sans 
aucun doute. Méme si l'on peut énumérer des séries d'attributs et 
de définitions, quand il s'agit de Dieu il faut reconnaitre qu'il ne 
peut étre défini convenablement au moyen de paroles: Aóy« óé 
ÓnAo01jvai zioog à&íav àóóvavov *1. Nos paroles sont en effet assujetties 
au temps et à la matiére. Des dénominations telles que Pére et 
Créateur n'éclairissent qu'une seule facette de Dieu. Méme si tous 
les esprits se mettaient à scruter et que toutes les langues opéraient 
de concert, méme alors personne ne pourrait trouver les termes 
exacts ??, Les hommes ne táchent de comprendre Dieu qu'au moyen 
de notions humaines de sorte qu'ils transposent souvent l'humain 
dans le divin 45. 

En rapport avec le langage théologique nous possédons encore 
quelques remarques intéressantes de Basile. A propos de la facon 
dont une certaine formule a continué d'exister il indique une 
tendance conservatrice dans la langue de la population rurale: 
"[óoug àv oóv vÀv uév àygoixov étt xai vóv üpyauóvooztov vr)» doy ^4. 
Basile en appelle done ici à une ancienne formule liturgique et 
théologique qui est resté en usage à la campagne. 

Nous avons déjà mentionné en passant une remarque qui indique 
que Basile connait plus ou moins le cappadocien: Kai Kazzaóóxat 
Ó€ o91c) AÉyouev &yycpoítcg ^9. Voici un des rares témoignages que nous 
possédions sur le cappadocien. À cet effet on peut s'en référer à 
l'article Cappadocia dans RAC II, col. 873 de Kirstens et à l'essai 


33 Ep. 8, Def. I, p. 60. Cf. De Spiritu Sancto '!, 16, éd. Pruche, p. 132, 
oü Basile défend une formule comme conforme à la tradition. 

4) Ep. 90, Def. II, p. 124. 

4 PG 31, 465 OC, Hom. 15 De fide ; cf. De Spiritu Sancto 19, 49, éd. Pruche, 
p. 202. 

42 JPG 31, 684 A-B; cf. PG 29, 349 A (sur la sainteté du nom de Dieu); 
PG 30, 128 A et C, Comm. in Is. 

43 PG 31, 1453 B, Hom. dicta in Lacizis; PG 29, 752 A, Adv. Eun.; 
Hexaém. 2, 1, éd. Giet, p. 172; ibid. 7, 1, éd. Giet, p. 394 (sur la voix de Dieu). 

4 De Spiritu Sancto '!, 16, éd. Pruche, p. 133. 

49 De Spiritu Sancto 29, 74, éd. Pruche, p. 252. 


OBSERVATIONS DE SAINT BASILE 103 


de Holl qui (Ges. Aufs. 2, 1928, p. 243) dans son étude sur la per- 
manence des langues indigénes à l'époque hellénistique mentionne 
aussi le passage cité. 

Basile parle une fois de la difficulté qu'éprouvent les chrétiens 
de l'ouest en reproduisant les termes théologiques grecs. En parlant 
de la différence entre ózóoracig et o?voía i| fait remarquer que les 
chrétiens de l'ouest signalent également cette différence oü, par 
suite des impossibilités peu nombreuses qu'offre le latin, l'on avait 
emprunté le terme o?oía inchangé du grec: zregi Ó& v09 ór( oztóovaotc 
xai otcía o ra)tÓóv &oti, xai abtoL, cc vouito, Ozeonunvavro oi zt 
tfj; Óc0ecc àÓsAdo(, év ol; vO arevóv víjc éavrÓv yAOTTQuc Ódopouevot 
TO Tij; ovoíag Óvoua váj EAAdÓ. $ovjj napgaósócxacu, iva, et vig ein 
ÓLadopa tíjc &vvoíac, ac)Lovro abcr) &v vj eüxpwwet xai àovyxpoírqo Ó.aotáocsL 
tÓv Ovouárcov 46. 

Comme on peut déduire d'un article récent de P. Nautin 4^", 
le terme «sia, qui figure en effet quelquefois dans les textes latins 
est pourtant parfaitement en minorité par rapport au terme 
substantia. On a l'impression, en se basant sur les quelques textes 
cités dans cet article, non pas qu'un terme approprié manque en 
latin, mais que le terme grec doit servir seulement à préciser 
davantage. L'expression rO ortevOov r5; éavtÓv yAcTyc qui rappelle 
le patri sermonis egestas de Lucréce 48 trouve d'une facon re- 
marquable un paralléle chez Grégoire de Nazianze (Orat. 20, De 
dogm. et const. episc., PG 35, 1124-1125 A) en rapport avec les 
termes o?0ía et ozóoracig. ll dit aussi que les '/raAoí connaissent 


46 E». 214, Def. III, p. 232. 

?' "Oguoo)oi:;, unius esse (Jéróme, Ep. XCIII) V«g. Christ. 15, l, p. 
40—45. Dans la plus ancienne version latine du Symbole de Nicée nous lisons 
p.e.: un?us substantiae cum Patre, quod. Graeci dicunt homousion, p.e. Hilaire 
de Poitiers, Coll. antiar. Par. A I 2 (Feder, CSEL, p. 44, 8), oà l'adjectif 
grec est employé comme une précision de la forme originale. Usia figure 
dans la lettre du Concile de Paris (360): un£us idcirco vel usiae vel substantiae 
cum Deo Patre confessum (chez Hilaire, Coll. Antiar. Par. B 10 (Feder, 
p. 150, 11). 

458  Lueréce, I 832. (I 139: propter egestatem linguae). Cf. Rufin, Praefatio 
ad Apronianum, prologue à Orationum Gregori Nazianzeni novem. ànter- 
pretatio, éd. Aug. Engelbrecht, CSEL 406, p. 5, 15: utrum nostri sermonis 
paupertas an ipsa interpretationis natura hoc agat. Comp. G. Bardy, La 
question des langues dans lU Eglise ancienne, Paris 1948, 137, qui cite encore 
Acace de Bérée, Epist. 15 inter Cyrillian., PG 77, 100. 
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une o?oía et trois ózoorácsui, mais qu'ils ne peuvent distinguer 
(Ó.à ovevótqra Tfjg xag. avÓv yAcOttyc xai ovouávov zevíav) la notion 
oocía de celle de ozóocvaci; et que pour cette raison ils parlent de 
7toÓcca (personae). 


Comme on voit, à peu prés toutes les observations linguistiques 
de Basile, dont les ceuvres littéraires proviennent de son activité 
de pasteur d'ámes, portent sur la terminologie biblique et chré- 
tienne. Les remarques à caractére plutót général sont elles aussi 
mises au service de la défense de la foi. En général Basile ne s'in- 
téresse aux questions linguistiques que dans la mesure oü celles-ci 
s'imposent directement à lui. Nombre de thémes qui sont en rapport 
avec notre sujet et qui figurent bien chez d'autres auteurs, ne se 
rencontrent pas chez lui. Pas un mot sur la théorie des 70 langues, 
peuples et anges de peuples, sur l'hébreu en tant que langue-mére, 
sur l'antithése entre le miracle de la Pentecóte et la confusion 
babylonienne des langues et sur le fait que lors de l'expansion du 
christianisme les frontiéres linguistiques ne formaient pas de 
barriére. C'est surtout dans ses lettres que Basile parle quelquefois 
de l'attitude des chrétiens envers la rhétorique. Dans ses oeuvres 
exégétiques et dogmatiques Basile trouve tout spécialement l'oc- 
casion d'expliquer nombre de termes. Sa déférence pour la forme 
linguistique de l'Ecriture Sainte se manifeste fréquemment. C'est 
à peine pourtant si nous trouvons chez Basile une remarque sur 
l'évolution et le caractére de la langue spécifique des chrétiens. 
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IN THE BEGINNING ! 


SOME OBSERVATIONS ON THE PATRISTIC 
INTERPRETATION OF GENESIS 1:1 


BY 


J. C. M. VAN WINDEN O.F.M. 


The basic problem of Greek philosophy is that of the doy»: only 
by the àgyaí can the world exist and be grasped. This problem is 
unknown to Scripture 2. It is true that Genesis speaks of the origin 
of the world, but this origin is the Creator: 'Ev àoysj énoínoev o 
Üe0g rÓv otoavOov xai T5)v yij. However, Jewish thinkers of the 
Hellenistie period and Christian thinkers, always attempting to 
explain the Bible in Greek philosophical terms, found in the 
Septuagint translation of these words of Genesis two points of 
contact with that philosophy. First, they saw the principle of 
Matter in the term ''earth", especially because of the immediately 
subsequent words: ») 0é yfj ?v dóparoc xai àxaraoxecaoroc?3. This 
interpretation has been studied in a former paper 4. The second 
point of contact was found in the term àoy5.. Although the Septua- 
gint used it in a neutral sense, thinkers steeped in Greek philosophy 
could scarcely avoid connecting it with the doctrine of the doyaí. 


1 W. K. C. Guthrie borrowed these opening words from the Bible for 
the title of his book on 'fsome Greek views on the origins of life and the early 
state of man" (London, Methuen, 1957). 

? Op. R. Bultmann, Das Urchristentum im Rahmen der antiken Religionen, 
München, Rowohlt, 1962, p. 9. 

3 "This Septuagint translation of the tohu-wa-bohu was suggested by the 
description of the *&mother and receptacle" of the visible world in Plato's 
Timaeus 51A: dóoarov slóóc vw xai &uoggov. Cp. J. Daniélou, Philon d'Alex- 
andrie, Paris, Arthéme Fayard, 1958, p. 101; J. Horovitz, Untersuchungen 
über Philons und Platons Lehre der Schópfung, Marburg, 1900, p. 118—121. 
To speak of "prime matter" in connection with the T'maeus (Daniélou, 
p. 101) is formally incorrect. Cp. F. Solmsen, Aristotle's Word for "Matter", 
in Didascaliae. Studies in Honour of Anselm M. Albareda, ed. by Sesto 
Prete, New York, Rosenthal, 1961, p. 395—408. 

4^ yag. Christ., 16 (1962), p. 205-215. 
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This was so much easier, since the Greek mind links the meaning 
of the two terms much more closely than the English words 
"beginning" and ''origin", and, consequently, passes more easily 
from the temporal sense of doy? to that of ''cause"'. 

The first chapter of Genesis is one of the most discussed texts 
in early Christian literature 5. Among the works on this subject 
St. Basil's nine homilies on the exaémeron, the narrative of the 
"Six Days" of creation, justly hold a place of honour 9. In these 
sermons the Cappadocian intends to give à Christian idea of the 
world. Though they were given as Lenten sermons, even within 
Holy Week, they do not have a character of Easter sermons, for 
in fact they are à word for word commentary on Genesis I 1—20. 
One word gives occasion to painting the beauty of nature or the 
miracles of the cosmos, another to a discussion on a problem of 
natural science or of philosophy. The discussion on aoy?5 belongs 
to the latter. About twenty years later, in 386 A.D. ?, St. Ambrose 
delivered similar sermons during Holy Week. They should not be 
considered as Easter sermons either, even though this feast is 
mentioned several times. Savage $ describes them as ''a free adapta- 
tion" of St. Basil's work *&in a Latin dress, filled up with reminis- 
cences from Ambrose's wide reading in the Latin classics". In the 
following pages the character of this free adaptation will come 
to the fore. 


The starting point of this study is St. Ambrose's discussion of 
the term principium in the first sermon on the '"Six Days" of 
creation (Éxameron Y 4, 12-16). He opens the discussion by stating 
that on the authority of Scripture there is a beginning, and then 


5 A most interesting contribution to the study of this subject is the 
recent book by Gregory T. Armstrong, De Genesis (n der Altem Kirche. 
Die drei Kirchenváter (Beitráge zur Geschichte der biblischen Hermeneutik, 
4. Tübingen, J. C. B. Mohr (Paul Siebeck), 1962), in which the relevant 
interpretations by Justin, Irenaeus and Tertullian are fully discussed. 

$ J. Quasten, Patrology, Vol. III. T'he Golden Age of Greek Patristic 
Literature, Utrecht, Spectrum, 1960, p. 216-217. 

' Op. P. Courcelle, AKecherches sur les Confessions de Sani Augustin, 
Paris, E. de Boceard, 1950, p. 102. 

8 Saint Ambrose. Hexameron, Paradse, and. Cain and. Abel, transl. by 
J. J. Savage, New York, Fathers of the Church, Inec., 1961, p. vi. 
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lists seven senses of principium ?. '"The term ''beginning" has 
reference to time (1), to number (2) or to foundation (3). Through 
Seripture we also know that one can speak of a beginning of 
conversion or of depravation (4). There is, moreover, a beginning 
of craftsmanship (5), that is that craftsmanship itself, which is the 
source of the achievements of the several craftsmen. Further, there 
is à beginning of good works, viz., the highest end (6), as acts of 
charity have a 'beginning' in the delight taken by God in what 
we do 19; for we are especially urged (by God) to help our fellow 
men. Finally, there is à divine power (7), to which the term *be- 
ginning' is applied." 

In this enumeration, the text of which is given below along with 
its parallel by St. Basil, the first three meanings of the term are 
joined by aut, while the other four seem to form a kind of appendix. 
The idea that this was done on purpose is more than just a first 
impression. St. Ambrose only applies the first three meanings to 
the text of Genesis. The other meanings, with the exception of the 
seventh, are discussed no more. After a long digression on the 
third one, he only speaks — in I 4, 15 — of a "mystical beginning" ; 
clearly this explains the seventh sense of principiwm, which was 
called earlier "a divine power". This paragraph will be treated 
later at the end of this paper. 

Having discussed the mystical beginning, St. Ambrose states 
that im principio can also be understood in à non-temporal sense. 
Just as the beginning of a journey is not yet the journey and the 
beginning of a house not yet the house, so the beginning of time 
is not yet time but something before time 11. Here the word '/also" 
(et4am) is worthy of notice. It gives the impression that in what 
Ambrose enunciated till now *'beginning" was taken in a temporal 


? ]t is much to be regretted that Savage's translation is not reliable. 
Cp. Vg. Christ., 16 (1962), p. 246 ss.. Some places, where, to the best of my 
knowledge, he fails to render the precise meaning of the original, will be 
listed below. 

1^ Savage translates incorrectly: '"There is also a beginning to good 
works. This consists in a most commendable purpose or end, as, for example, 
acts of charity have their source 2n the deeds which are done to do honor to 
God, for we are especially urged to come to the aid of our fellow men'"' (p. 11). 

14 Savage's translation, again, deviates from the original: We can also 
understand that the statement, In the beginning..." has reference tio a 
period (?)" (p. 15). 
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sense. This cannot be said of the text which is now under discussion. 
but it may perhaps furnish an indication concerning the structure 
of its source. 

The Hexaémeron of St. Basil also gives a list of the various 
meanings of 'beginning'' (aàoy5). At first sight there is à great 
resemblance between the Ambrosian and the Basilian text, but 
on closer consideration the latter appears to be more logically 
constructed. St. Basil states that in Genesis 1:1 àoy», has a temporal 
sense, not that of *the first concerning origin" (0? xara ztoeopvyéveiav). 
Undoubtedly, here are the first two meanings of principium in 
St. Ambrose's list. St. Basil continues: *beginning" can also mean 
"the first movement'', 'the basic reality", *the craftsmanship" 
and *the aim or end". He intends to elaborate and to deepen the 
temporal sense of àpy5, which becomes even more obvious when he 
applies these four senses of àgy5, — they show a remarkable 
resemblance with the four àoyaí or atria 1? of Aristotle — to the 
Genesis text. Having stated that '"in order to find a beginning, 
one has to go back from the present to the past, till one finally 
reaches the first day of the origin of the world" !?, he adds: 
Eóo5osig yàg oóÓroc, nóÜ0ev vTO xyoóvo v"? moot9 xívqoic, 
&mevra, Ór, xai olovel OeuéAL.o( rwec xai xonnióec zooxarepAüncar Ó 


12 After a long enumeration of different meanings of doxy5 Aristotle 
states, Metaph. 1013a165.: icayóc Ó& xai rà atria Aéyerar. závra ydg xà atria 
dgyaí. — To each of these four definitions of dpxyrj St. Basil adds & Seripturo 
text with the term doxy/5 in & similar sense, thus showing that Scripturo 
has the same wealth of meanings of that term. The great care with which 
the agreement between Scripture and Greek philosophy is pointed out 
should be noted. Cp. also this striking comment by Origen on the first 
words of St. John's Gospel (ÜEv dgxyfj rv ó Aóyoc): oó uóvov "EAÀAmqvec 
zo0ÀÀÁ qacw onuauwóusva elva. ànó Tfj; "àoxfjg mgoonyooíac * dAÀAà ydg ei tic 
7noácau cuvdyov mzávroücv voüro r0 ÓOvoua xai dxguóc é&evdlov DovAorro 
xaravosiv év éxáotq Tónq TÓv ygagóv émni ví(vog véraxrau, sÓproeu xai xarà 
tÓv ÜDciov Aóyov tÓ zoAvonuov ríjc Qovíc 9 uév ydg tw; oc uerapáoceozc, 
aüry Óé &otw 1] óc ó009 xai uüjxovc * óneg ÓrAotva, éx voU '* "Aoyr) 0000 dyaüfic 
tÓ zowiv Óíxaud (In Joh. 16, 90—91. Origenes Werke IV p. 20, 1—7, ed. 
Preuschen). 

13 Heraémeron 16B: Tocavrayóg ov Aeyouévgc vfjg doyfjc axóze ei ur) tàct 
toig onuawouévoig 1j xagotca ovi épaguóccei. Kai ydg àg' o0 xoóvov Tjofaro 
1j vo9 xócuov tovtov oócracic, Óvravóv co. uaOciv, édv ye éx vo napgóvroc eic TÓ 
xaózuv ávaztoó(Sov, quAoveurjonc eógetv r1)» toóytqyv ")uégav rfjc vo9 xóopuov yevéceoG 
(ed. Giet, Sources Chrétiennes, 1949, p. 110). 
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otpavoc xai 7) yíj. St. Basil, therefore, considers the four Aristotelian 
eauses as further explanations of àoy?5 temporal. 

In this context it is worthy of mention that Giet 4, following 
J. Courtonne (Saint Basile et ÜHellénisme, Paris, 1934, p. 38), 
remarks that in the case of the last two causes (formal and final) 
the interpretation of the £v àoyfj of Genesis 1s, in his opinion, rather 
artificial. He might as well have added the first cause (the causa 
efficiens), especially because of the preposition é». It is only with 
regard to the material cause that it can be said that the world 
was created in if, according to the Platonie view that the world 
was made &v $45. (This is probably why St. Ambrose only connects 
the material eause, not the other three, with the sentence of 
Genesis.) However, this kind of interpretation shows a misapprehen- 
sion of St. Basil. To him God's creation of the world év àpyfj means 
that the world has an ay. This term, he states, must be understood 
in a temporal sense, which, in its turn, includes causality, v:., 
the four eauses of Aristotle. And, in this connection, the four 
eauses cannot be differentiated. 

And only when it is borne in mind that he is speaking of a temporal 
àáoy5j, one understands how he proceeds with: "H cáya óià v0 
dxagiaiov xai &yoovov Tij; Ónuiovoy(ag etorra, TÓ, "Ev Goyfj &oinotv, 


14 bid. Giet considers Aristotle's long series of definitions of doy, 
Metaph. 1012b34ss., to be the mediate source of St. Basil. I would prefer 
to state &a reference to the well-known passage in Metaph. 983a265s., where 
the four causes are mentioned: rà Ó' aíria Aéyerau vevoayóc, v uíav uév 
aitíav gauév elvau tr)» ovoíav xai vÓ ví ?)v elvat. . ., évégav Óó& trjv OAqv xai vÓ 
Oztoxeíuevov, voítqv Óà ÓO0ev T) àoyr tüjc xwrücsoc, verágrqgv Óà v? üvrixeuiévqv 
aitíav va)ty tO o? Évexa xai ràyaÜóv (vréAog yàg yevécEecoG xai xwrüceoc náonqc 
TroUt éot(). 

The mutual influence of the terms doy5 and aíría (or aitriov) explains 
why St. Basil speaks of four dgyaí instead of four atria. His description of 
the dgyaí, however, betrays the influence of Aristotle's longer series of àgxyaí 
in Metaph. 1012b34ss. In this way the ó)ev 7) doxr vüjc xwQosoc, i.e., the 
moving cause, became the st9ór5 xívgoic, $.6., the first movement, under 
the influence of the definition of dgy5j in Metaph. 1012b34: ' Aoxyr) Aéyeca: 7) 
uiv óOcv àv vig vo ngáyuavroc xivnOcíg zoÓOrov, olov ro0 urjxovc xai 
ó000 évrtÜ0ev uév abt doxyü, é& évavríag Óà éréga. Likewise the 045g became 
"foundation" under the influence of the definition in Metaph. (ibid.): 7) ó€ 
Ó0£v mxgóOrov yivera, évundoxyovroc, olov oc zÀoíov rgómzg xai oixíac ÜeuéAcoc 
and so on. A study on the development of these two concepts and their 
mutual influence would be welcome. 
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éneiÓr) üuepéc vi xai àÓuícvarov vj ápyr9. This means: Or the term 
"beginning! is not an indication of time but of the indivisible 
moment of the origin of things". And he illustrates this by the 
examples: *just as the beginning of à journey is not yet the journey 
and the beginning of à house is not yet the house" !5, 

Placing the text of St. Basil and St. Ambrose side by side, we 
can more easily discuss their agreements and divergences of detail. 


St. Basil, Hexaé&meron 13C-17A St. Ambrose, ÉExameron, Y, 4, 12— 
(Ed. Giet, Sources Chrétiennes) 16 (Ed. Schenkl, C.S.E.L.) 


'Ev doxsj énoígoev: rovréotw, 
(I) àv doyfj vavvg Tfj xavà xyoóvov. (1) principium aut ad tempus refertur 
(2) O9) yao Ór xarà rtwsofvyéveuav (2) aut ad numerum 
závrov TÓv vyevouévov 7w90Ééyew 
a)róv gagrvoQv Aéyeu év doy 
yeyovévat, dÀÀà uerà rà dógara 
xai vooüucva TÓv ógarÓv TOUTOY 
xai aicO5os. Angnvróv t?v doxymUv 
tfjg Ondoéeogc Óujyeirat. 
(4) Aéysrai uév oóv dgy?) xai 7) ngo t1 (3) aut ad. fundamentum, quomodo 
xívgcig" Oc, 'Aoyr? óóo0 dayaOfc in aedficanda domo initium fun- 
TÓ moiciv Ó(xaia. '"Ámó yàg TÓv damentum, est. 
óuxaícov ztodéecv ztodyrov xwoUustDa 
7zt90c vOv uaxdáoiv Díov. 
(48) Aéyera, 0à doyr) xai ó0cv yíveva — (A) principium | quoque et. conver- 


Ti, ToU évuntdoyovroc a)rQ cc éni sionis et depravationis dici pos- 
oixíac ÜeuéAL.oc, xai éni mAoíov 1j se scripturarum cognoscimus veri- 
rQÓ7uc, xa0O elorrat, ' Aoyr) cogíac, tate. 


qófoc Kvoíov. Oiov vào xgonunic 
xai pDáüoov noóc t?) veAs(cO0U fj 


eDAdfleus. 

(4) 'Aoxr9 óà xai vÀv vreyv»uxdv &oyov (b) est et princópium artis ars ipsa, 
7) véyviy. oc 1) cogía BeoecAer]A, roO ex qua artificum | diversorum 
zegi T" oxqv)v xócuov. deinceps coepit operatio. 

(6) '"Aoxyr óà modéecov moAAdxig xal (6) est. etóiam | principium | bonorum 
TO &Üygrnotov réAog tÓv ywouévowv: . operum finis optimus, ut miseri- 
Oc tfj; éAenguoo)vnc 59 nagà Oso0 cordiae principium. est deo pla- 
àzt000x1), xai ztáongc tíjc xav. doet?)v cere quod facias; | etenim ad 
évegyeíag TO év émayysA(aug àdmo- conferendum hominibus subsidi- 
xtíuEvov TéAoc. um maaime provocamur. 


15 'DThe choice of these examples may be suggested by the words 0ó0óc 
and oixía in the Scripture texts, adduced by St. Basil and others as an 
illustration of the several senses of doy. Hence óóóc is here translated 
with '5journey". 
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(7) est etiam virtus dovina, quae hac 
exprimitur adpellatione. 


(ad 1) ad temgus refertur, sé velis 
dicere in quo tempore deus fecit 
caelum et terram, id est n exordio 
mundi, quando fieré coepit, sicut ast 
sapientia : *cum pararet caelos, cum 
illo eram". 
(ad 2) ad numerum autem si refera- 
mus, $ta. convenit, ut accipias :. in- 
primis fecit caelum et terram, deinde 
colles regiones fines ànhabitabiles vel 
sic: ante reliquas visibiles creaturas, 
diem noctem ligna fructifera | aná- 
mantium genera diversa, caelum et 
terram fecit. 
(ad 3) s$ vero ad fundamentum 
referas, principium terrae fundamen- 
tum esse legistà dicente sapientia : 
"quando fortia faciebat fundamenta 
terrae, eram penes ellum disponens". 
est. etiam bonae principium discipli- 
nae, sicut est illud : *inateum sapien- 
. tiae timor. domini", quoniam qui 
tómet. dominum | declinat errorem et 
ad virtutis semitam vias suas dirigit. 
nisi enim quis tàmuerit. deum, non 
potest renuntiare peccato. 


The agreements of the two texts are striking, especially for the 
fifth and the sixth meanings. The others have already been discussed 
above. Attention, therefore, should be drawn to the differences. 
The different structures of the texts as à whole have already been 
mentioned; it should be added that the mystical sense is lacking 
in St. Basil. But there is more. According to the latter, the second 
sense of àoy1j is not applicable to Genesis 1:1 (o? xavà ztoeofvyéveuav), 
while St. Ambrose sees no hindrance to giving this meaning to 
principwum. 'The reason for it is clear. St. Basil expresses that 
"heaven and earth" are not the first things; the invisible things 
were created before the visible. St. Ambrose speaks of the latter 
alone: ante reliquas visibiles creaturas. 

This, in its turn, draws attention to the fact that the fourth 
sense in St. Basil's text is treated in the third place by St. Ambrose. 
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Again it is obvious why: of the four Aristotelian causes St. Ambrose 
elaborates only the second, the material cause, called fundamentum. 
Clearly he saw little advantage in applying the other three senses 
to the Genesis text 16. 

St. Ambrose rendered St. Basil's ztoó»9 xvgowg with principium 
conversionis eb depravationis. 'This term conversio was probably 
suggested by the texts of the Bible, cited as illustrating this meaning 
of the word, while depravatio seems an. addition of an antithetical 
concept, often found in Greek texts. Origen's use of the term uerá- 
pacc, when he discusses the different meanings of àoy) !", possibly 
influenced the use of conversio. It is remarkable that one finds here 
the same Seriptural text as that found in St. Basil: 'Aoy?) 0000 
àyaüfjc; vÓ ztowiv Oíxoua (Prov. 16, 7). 

As an example of the formal cause, called réyvy (rendered in 
the Ambrosian text with ars), St. Basil mentions the wisdom of 
Bezalel (óc 1) copía BeozAerjA). About this Bezalel Exodus 31, 2 ss. 
states that God gave him wisdom in order to build the tabernacle. 
This text strongly influenced Alexandrine authors. It has, for 
instance, a central place in Philo's manifold discussions on Wisdom, 
Logos and Law, which are fundamental ideas of his system !$. 
Their influence is still visible in the texts of both St. Basil and St. 
Ambrose: their examples from Scripture are largely derived from 
the book of Wisdom of Solomon and concern '*wisdom". 

In the next paragraph St. Basil applies the four Aristotelian 
àpgyaí to the Genesis text. St. Ambrose, however, evolves the idea 
of principium in the sense of "foundation": est emim bonae... 
renuntiare peccato. At first sight he seems to pass on to a subsequent 
meaning of principium. But on eloser consideration it must be 
evident that he continues with the same: his example from Scripture 
is the same as that of St. Basil, while his explanation of this 
Scripture text points in the same direction: the fear of the Lord 
is said to be the 'foundation" of a virtuous life. 

St. Ambrose then continues: quod aeque etiam de illo possumus 


16 For the reason, see above, p. 109. 

1! See note 1l. 

18 (Cp. H. A. Wolfson, Philo, Cambridge (Mass.), Harvard Univ. Press, 
1948?, Vol. I. p. 253ss. and J. Daniélou, Philon, p. 1535s. In Leg. Alleg. 
III 95 Philo says that Bezalel means év oxià O00, and that oxià Octob is 
the Aóyog 9eo0v. The human and divine Logos are thus connected. 
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accipere: (mensis hic initium menswwm erit vobis". In order not 
to lose the thread of the discussion, this should be disregarded 
for a moment, except for the observation that St. Ambrose, as 
appears from quod. aeque, still speaks of principiwm in the sense of 
"foundation". (Henceforth he uses énittwm instead of principium, 
inspired apparently by the word énitvum in the Scripture texts.) 
After this discussion and that of the «mitium mysticum, also to be 
set aside for the moment, St. Ambrose states that «nitiwm can also 
be understood in a non-temporal sense. 

The texts of the two Fathers can now again be read side by side: 


St. Basil, Hexaémeron 16C 


"H vráya Óià vrÓ àxagiaiov xai dygovov 
tfc Ónuiwovoyíac eipyrau, v0, "Ev doyij 
énoíno£v, éner) üàueoéc vi xai àóudota- 
tov ?) doy. 
"Qc yàp ") doy?) tfjg ó0e0 oU OÓ06c, 
xai 5 doxr) tüjg oixíag oOx oixía, otro 
xai 7, toU wYoóvov doyn oz wYoóvoc 
7] Q c v 2 
» » El A , » — 1 » , 
àÀÀ o006 uépoc a)ro0 TO éAáyiotov ... 
"Iva voívvv 0idayOdyuev óuo0 vyj BovArcet 
toU Oso0 dygóvoc ocvvvgeordvau TOv 
xócuo», eiontau tÓ, ' Ev doy éxoíqoev. 


"Ozsp £tsepoi TÓv Éounvsevtów, cagéore- 
gov vrOÓv votr éxÓióvtec, ciorixacu, ' Ev 
xeqaAaíqo &noínoev ó Ocsóc, vrovréotw, 
dOoócc xai &v oA(yq. 


St. Ambrose, ÉExameron I 4, 16 


possumus etiam intellegere : *in prin- 
cipio fecWt caelum et terram", 1d. est 
ante tempus, 


sicut initium iae nondum ia est 
et (novum domus nondum domus. 


denique al dixerunt év xegaAaío 
quasi 4n capite, quo significatur 4n, 
brev& et 4n exiguo momento summa 
operationis inpleta. 


sunt ergo et qu& principwwm non pro 
tempore accipiant, sed. ante tempus et 
xegdáAatov vel caput, ut dicamus latine, 
quasi summam, operis, quia rerum wvi- 
sibiliwm summa, caelum et terram est. 


St. Ambrose evidently depends on St. Basil: the same examples 
are used; ém brewi et exiguo tempore clearly renders v0 àxapiatov; 
and he follows his model in mentioning the variant reading év 
xegaAato. But there are differences as well. Where St. Basil speaks 
of &yoovov, St. Ambrose says ante tempus, thus changing the meaning 
of the Greek by explicitly introducing the time element. Further- 
more, St. Basil reads év xegaAaí« as a confirmation of his timeless" 
interpretation of àoy5, while St. Ambrose, again, gives his inter- 
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pretation of this àv xegaAaío as an independent argument. Hence: 
sed. ante tempus et xepáAoauov vel caput. 

St. Ambrose's ill-arranged list of seven senses of principium, 
followed by his observation that this word can also have a non- 
temporal meaning, has its source in St. Basil, who framed it as 
follows: 


I 'Aoy5 has a temporal sense (—lin St. Ambrose) 
not xarà zosofwvyéveiuav (2) 
This temporal sense includes: 
a) mo» x(vpcug c causa efficiens (—4) 
b) óO&v yívevaí vt — causa materialis (—3) 
c) véyvm c- causa formalis (—5) 
d) réAoc c- causa. finalas (—6) 


Il 'Aoy5 can also have à non-temporal sense. 


In the third chapter of his De opificio mund?, composed about 
548 A.D., John Philoponus treats the question zocayóc 7) doy, 
xai ztoia, uév aovfjc oquowóneva ztagaAnntéov vov, ztota 08 o? ; (p. 7, 4 ss. 
Reichardt). This chapter is largely an adaptation of St. Basil's 
treatise on doy»? here discussed (//oAAa và oquuawóueva Tfjc àoyfj; O 
z0À*vc àzaguiüueivrau BacíAevoc). But Philoponus did not detect 
its structure either. In his opinion, St. Basil means ''the first now" 
(r0 zo Tov vóv) by ?) xarà yoóvov àpy5, which is timeless and in- 
divisible. He says: xai zóróv ye mzávrov T9)» xarà yoóvov doy. 
Aéyc Óà vv xavà yoóvov oy o? Tüjg yevéceog nponysivau yoóvog oc 
0nu&v éxáotov, àÀÀAà TO ztQO Tov vo? yoóvov vóv, év Q vOv oopgavóv 
xai "v y?» noonyaysv ó 0t0g zavrÓc yoovixoO yopic Óiaorij- 
uatoc. And further on: oóvogc ov xai fj vo6 yoóvov dày, 
eive ueouxo€ Tivoc, olov Tfjg ocuegov, oOx y9o0voc. And: "Eme 
oov áua oopavà cvvéotnos tÓv yoóvov ó Ocóc, €v TO mgocto Óà xai 
àueogeti ToO yoóvou vóv, Ózteg éotiv ?j ToO yoOvov Goyi, 
tÓv o)pavóv xai v5)v y) émoíncev ó sóc, vaórqv sivai qmoL 
BaocíAetoc xarà yoóvov àoxy)v Tfjg vÀOY cionuévov yevécgogc, 
v?)v àxagiaítav xai àóiáctarov (ibid.). 

The author clearly means that St. Basil in Hexaém. 16C explains 
"5v xarà vyoóvov aoyyv. However, the opening words, 7j ráya, show 
irrefutably that he proposes an alternative, which, on account of 
its timelessness, is precisely not an doy?) xarà xyoóvov but ausoéc 
t, xai dÓudoTaTov. 
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After this one may now return to the digression St. Ambrose 
made on princwpim in the sense of *foundation". His text runs as 
follows: Quod aeque etiam de illo possumus accipere: '*mensis hic 
initium menswwum erit vobis" , quamvis et de tempore istud. accipiatur, 
quia de pascha domina loquebatur, quod. veris initio celebratur. Im 
hoc ergo principio menswwum caelum et terram fecit, quod inde mundi 
caq oportebat exordiwm, ubi erat oportuna omnibus verna temperies. 
Unde el annus mundi imaginem nascentis expressit... Ergo «ut 
ostenderet scriptura veris. tempora in. constitulione mundi, ait: 
*'Amensis hic vobis initium menswwum, primus est vobis in mensibus 
ann, primum mensem vernum tempus adypellans (Exam. I 4, 13; 
p. 11, 1-6 and 23-26 Sch.). This can be paraphrased thus: although 
tium in this Scripture text can be interpreted in a temporal 
sense 1?, since the liturgy applies it to Easter, a feast that falls 
in spring-time, it has nevertheless first of all the meaning of 
"foundation". For *this month" (mensis hic) is the month in which 
the world began to exist. And every spring offers an image of the 
origin of things. Therefore, just as the creation is the beginning 
of the world, this month is the beginning of the year; just as the 
creation is the foundation of the world, this month is the foundation 
of the year. 

Since to the Romans spring is in the beginning of the year, this 
reasoning seems somewhat forced. The origin of this explication 
must be sought in the Jewish exegesis. To the Jews ''this month" 
was the seventh one in the yearly cycle, and this seventh month 
was called now by Scripture the first one. Philo reminds us of this 
fact, making the Ambrosian passage more understandable. On the 
feast of the unleavened bread he says: This may be regarded 
from two points of view, one peculiar to the nation, referring to 
the migration . . ., the other universal, following the lead of nature, 
and in agreement with the general cosmic order. To show that this 
affirmation is absolutely true, will require some examination. This 
month comes seventh in order and number as judged by the cycle 


1 Savage neglects the et before de tempore and translates: "although 
that statement is to be interpreted merely of tme, because there is reference 
to the Pasch of the Lord, which is celebrated at the beginning of spring. 
Therefore, He created heaven and earth at that time when the month 
began, from which time it is fitting that the world took its rise". This is 
incomprehensible. 
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of the sun, but in importance it is first, and therefore it is described 
as the first in the sacred books ?9, The reason for this I believe to 
be as follows. In the spring equinox we have a kind of likeness 
and portraiture of that first epoch in which this world was 
created ... So every year God reminds us of the creation of the 
world by setting before our eyes the spring when everything blooms 
and flowers. And therefore there $s à good. reason for describing it 
n the laws as the first month because in a. sense it 4s am (mage of the 
primal origin reproduced. from 4t like the «mprint from am archetypal 
seal" ?*1, Undoubtedly, St. Ambrose had this passage or a similar 
one before him ?2, 

To the saint this was, however, not the most important meaning 
of the Exodus text under discussion. Just as it was applied by the 
Jews to the passing through the Red Sea, it was applied in Christian 
liturgy to the pascha Christi. 'That is also why he discusses the 
Exodus text here. It gives him an opportunity to remind his hearers 
of what Easter signifies to them: simul illud. advertere licet, quia 
vure concurrit, ut eo tempore videatur n hanc generationem atque «n 
hos «sus ngressus tributus, quo tempore ex hac generatione Vn. re- 
generationem, legimus est transWus, siquidem verno tempore fiu 


?0 — Exodus 12,2: 'O uv oórog Ouiv doy?) ungvówv, ngOróc éotw uiv &v roig 
ugciv vo0 éviavrob, precisely the text discussed by St. Ambrose. 

?1 De special. leg. III 150—152: órrróc 0? 0 tegi. abtüjc Aóyoc, ó uév iÓvoc roO 
vov; £vexa Tfjg AeyÜe(onc anowac, ó Ó& xowóc xarà qéceoc àxoAovü(íav xai 
t? ToU xóouov ztavróc áoguovíav. óc Ó. dwyevórc 1) ónóoyeotc, énuoxnniéov. " EBÓouoc 
àv ó uj» otvoc doiÜuQ ve xai vá&eu xarà vróv ÓA.axóv xxAov Óvráuet ntgótOc &oti, 
ÓL0 xal ztpéroc év vaic iepaic DíBAou; àvayéygazrat. alriov Óà c ye oluat vóÓe: vv 
éagwT)» ionuegíav àzewóvioud vv xai. u(unua cvupépnxev eivat vfjc apytsic éxetvnc, 
xa fv óóe Óó xóouoc éÓnpuovoysiro: ... xaÜ" éxactov oiv éviavróv nopuuvijoxov ó 
Otóg Tfjg ToU xóouov yevécecc àvégqgve v0 ag, év à návra dvüsi xai BAactávet. 
ÓLózteo oUx dztÓ oxomoU zoOroc dvayéygazrai uv év voic vóuoic, &msiÓr voónov 
Tivà tijg ztootn9c doxü; éxuaysióv éctw, àm éxsívug Óo7neQ doyerómnov oqpayióoc 
tumoÜsí; (tex; and transl. by F. H. Colson, in the Loeb Classical Lbrary, 
Philo, Vol. VIL, p. 398-399). 

?2 "The idea that the beginning of the world occurred in spring is also 
found in Vergil's Georgics II 338, undoubtedly known to $t. Ambrose. 
To this Heyne has the following interesting note: Quanto cum ornatu exposuit 
hoc: mundo natales àn vernum tempus 4ncidisse ! An. ante Maronem aliquis 
ita statuerit, nescio: ... Quod poetae fingere licuit: hoc ali$ désputateonás 
theologicae caput facere ausi sunt, mum vere an autumno mundus exordium 
habuerit (London, 1831, Vol. I, p. 302-303). 
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lstrahel Aegyptum. reliquerunt et per mare transierunt, baptizati n 
nube el $n mari, ut apostolus dixit, el eo tempore domini quotannis 
lesu Christi pascha. celebratur (p. 12, 3-10 Sch.). It is just, St. 
Ambrose says, that creation took place in the time in which the 
re-creation would occur (s?c /). He thus expresses what was, to him, 
the deepest sense of the Exodus text, and he explains it as follows: 
hoc est animarum transitus a ^is ad, virtutem, a. passionibus carnis 
ad. gratiam, sobrietatemque mentis, a malitiae nequitiaeque fermento ad 
veritatem el sinceritatem. Regeneratis taque dacitur : mensis hic vobis 
wmatvum menswwum, primus est vobis n mensibus ann". Derelinquit 
enim et deserit qui abluitur intellegibilem illum Pharao, principem 
istius mundà dacens : "abrenmuntio tibi, daabole, et operibus twis el 
wmperWs tuis" (p. 12, 10-18 Sch.). 

Finally, Ambrose discusses still another text on éinitéwm, vi., 
Nwm. 24, 20: initum nationum Amalech et semem eius peribit. 'To 
him, initium nationum is the princeps istius mundi, i.e., Satan, 
and semen eius the (mp et infideles. The saint is here in the regions 
of allegorice interpretation, as it was used in the early School of 
Alexandria. We have already referred to Philo. Both here and in 
the subsequent passage St. Ambrose prefers this allegorice inter- 
pretation to that of St. Basil who limits himself to the literal 
interpretation of Scripture. The latter, in fact, represents the 
Neo-Alexandrine School, which, under the influence of that of 
Antioch, prefers the literal interpretation in all apologetical and 
theological discussions ?3, 

After this lengthy discussion of principium in the sense of 
"foundation" St. Ambrose continues as follows: Est etiam 
wtwm mysticum, uL lud est: "ego swm primus et novissimus, 
Altvwm et finis" et Mlud. in. evangelio praecipue, quod, interrogatus 
dominus qwis esseb respondit: ""nitium quod et loquor vobis". 
qui vere el secundum dinitatem est. initium omnium, quia nemo 
ante ipsum, el finis, quia, nemo ultra ipsum est. secundum. evange- 
lwm, imnitvwm, est viarum. domini in. opera eius, ut. per ipsum dis- 
ceret. hominum genus vias domin? sequi et. operari opera, dei. in 
hoc ergo principio, id. est 4n Christo fecit deus caelum et terram, quia 
"per psum omnaa, facta, sunt el sime vpso factum est nihil quod. factum 
est^" : in 1pso, quia, im ipso constant omnia" et ipse est primogenitus 


?3 Op. Quasten, o.c., p. 2. 
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totvus creaturae", sive quia ante omnem creaturam, swe quia, sanctus, 
quia primogeniti sancti Sunt, ut. primogenitus Istrahel", non quia 
anie omnes, sed quia, sanctior ceteris. sanctus autem dominus super 
omnem, creaturam et secundum corporis susceptionem, qua solus sine 
peccato, solus sine vanitate, omnis autem creatura subiecta vanatati est 
(Exam. I 4, 15; p. 13, 4—20 Sch.). 

The general content of this passage is as follows: '"The Gospel 
teaches that there is still another 'beginning", voz., Christ. He is 
the beginning, first, on account of His divinity (secundum dvini- 
tatem). In this "beginning", that is, in Christ, God created heaven 
and earth; this is confirmed by several Scripture texts. In one of 
these texts Christ is said to be *'the firstborn of all creatures". He 
can be said this for two reasons; in the first place, since He is 
earlier than all other beings, and, secondly, since He is holy, just 
as Israel was called ''firstborn" because of its holiness. Because 
of His holiness Christ can also be called ''the first" or the "be- 
ginning" in so far He assumed a body (et secundum corporis suscep- 
tionem ?*), for He is without sin and vanity." 

From the structural point of view, this is a new paragraph. St. 
Ambrose explains here the seventh meaning of principium, earlier 
called *a divine power". One could be inclined to see in this text 
another Eastern fragment. However, no particular reference to this 
feast is made. In fact, this passage contains that interpretation 
of the Genesis text, which from the historical point of view has 
been the first. Only with the back-ground of this interpretation 
the passage here becomes fully understandable. 

According to Philo and other Jewish thinkers, the words év 
doy] éxoínotv ó Occ vÓv otpavóv xai t|» yfjv should not be interpreted 
literally but allegorically: they have a hidden, mystical sense — 
hence initium mysticum in St. Ambrose's text. Accordingly, heaven 
and earth" did not indicate our heaven and earth but their ideas ?5, 
existing in the Logos. This Logos, shaped by God, is often identified 
with Wisdom, about which Seripture speaks so frequently. A 
fundamental text in this connection is Prov. 8:27, where Wisdom 
states: Quando praeparabat caelos, aderam. (This text was also cited 
by St. Ambrose (p. 10, 14 Sch.).) 


?4 Savage: "For the very reason that He assumed a body"! (p. 15). 
?5 See my former paper, Vig. Christ. 16 (1962), p. 210 s. 
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An interesting interpretation of this Jewish opinion occurs in the 
'TÀmaeus commentary by Calcidius, who translates, as we may take 
for certain, a passage of Origen's Commentary on Genesis. The 
Hebraei, he says, believe ónitéum minime temporariwm. dici, neque 
enim tempus ullum fuisse ante mundi exarnationem ; then, according 
to the well-known scheme, follow the many senses of initium found 
in Scripture: Est tamen unum rerum omnium initium, de quo Salomon 
in Proverbus ''Creavit me", inquit, *deus progressionis suae semitam, 
cui miens efficeret. opera. divina constituitque ante. ortum mundi 
terraeque et profundi fundationem, ante tractus fontiwm aggestionesque 
montanas", aperte indicans praeeunte divina. sapientia | caelum 
terramque facta eandemque divinam sapientiam fore. wniversitatis 
primordium. Ex quo apparet sapientiam factam quidem a. deo, sed 
non aliquo in tempore — neque enim fuerit tempus ullum, quo deus 
fuerit sine sapientia (p. 280, 14-281, 12 ed. Waszink ?9). One can 
scarcely wish for a clearer statement that the divine Wisdom is 
the 'fbeginning" of which Genesis speaks. In this Wisdom (év 
&oyfj —év cogíq) God created 'heaven and earth" ?*, this is, to 
Philo, their *ideal forms". In De oqf. mund? 5, 20 Philo also 
remarks that the Logos (— Wisdom) is the place $n which the 
ideas are. 

The scriptural quotation Prov. 8, 22ss. in Calcidius is worth noting. 
In & typically Jewish, figurative language Wisdom says: God 
created Me as à path along which he wanted to go in order to be 
guided by it in performing His divine works". In the Ambrosian 
comment on the initium mysticum the words secundum evangeliwm 
initium est viarum domini 1n opera. eius remind one of this Scripture 
text. With Schenkl one might refer to Luc. 20, 21: sed viam Dei in 


?6 Cp. the exegetical apparatus by J. H. Waszink in the ed. of Calcidius 
(Plato Latinus, Vol. IV). The reader's attention is also drawn to what is 
said by him in chapter III of the Praefatio, De Calcidéé $n. commentario 
auctoribus, p. CII-CIV. Concerning Prov. 8, 22ss., see J. H. Waszink, 
Tertullian, The "Treatise against Hermogenes, Ancient Christian Writers 
XXIV, Westminster (Md)-London, 1956, p. 132-133 and :d., Observations 
on T'ertulliams Treatise against Hermogenes, Vig. Christ. 9 (1955), p. 139 ss. 
See also my Calcidéus on Matter. His Doctrine and. Sources, Leiden, Brill, 
1959, p. 57—61. 

?? Qoncerning Genesis 2:4 *'on that day God made heaven and earth", 
Philo states that the Logos is also meant by *'that day" (Leg. Alleg. I 21). 
Cp. Daniélou, o.c., p. 157. 
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veritate doces, but, as Schenkl has seen well, alongside the reference 
to the Gospel, the reference to Prov. 8, 22 stands out: Kópioz 
&xtioév ue üpyryv ó0Àv aóvot eic &gya abro0. The text of St. Ambrose 
resembles even more the Septuagint than that of Calcidius, where 
the term 0mitiwm is missing. 

There is no need for stressing the important place this doctrine 
of the Logos has occupied in Christian theology. The Logos or 
Wisdom was identified with the Son of God, the Verbum Dei, Who, 
however, was generated, not created (ep. the »yevvgüévra, o0 
zoujüévva of the old symbola fidei). Thus Christ is "the Beginning 
of all things", at least on account of His divinity (secundum 
ditatem), and in the Genesis text heaven and earth are said 
to be ereated in Him. But why and how may He be called the 
Beginning as à human being (secundam corporis susceptionem)? 
And ean it be said that the world was created in Him also with 
regard to His humanity? 8t. Ambrose only answers to the first 
of these two questions. He argues that Christ as a human being 
can be said the first ( — beginning) on account of His holiness; but 
no application to the Genesis text is made. 

In general, 8t. Ambrose's attention seems to be drawn above all 
to the problem, how Christ can be said to be the beginning or the 
first. 'The question how and why the Genesis text can be applied 
to Him is treated rather superficially. For one thing, the term 
sapientia does not occur in the discussion. Perhaps we may see 
a weak reminiscence of the Wisdom or Logos in the virtus divina, 
which St. Ambrose lists among the meanings of princepium. 'This 
vertus seems to be a translation of the Greek ósvajuc. Since to Philo 
the ideas are Óvváueu; and in the Logos, the term óóvaui seems 
applicable to the Logos as well. In I Cor. 1, 24 Christ is called 
O o6 Óévajuc. 'This interpretation is confirmed by John Philoponus' 
De oqif. mundi, ch. 3: Tuwég 0à 'év Goysá '"év vfj cogíq qaot. 
zxávra yàg év cogíq &moínoev ó cóc, vovréoti TO viQ. 'Xpiovóc 
yàp 0coó Óóvauig xai 0600 cogía' . (p. 10, 7-9 ed. Reich.). 

Apparently this mystical or allegorical sense of "beginning" has 
had a special place in the exegesis of Genesis 1:1. In the Ambrosian 
text, however, this special character does not come to the fore. 
This has two reasons: first, the facet that St. Ambrose's attention 
is directed on the question how Christ can be called the first and 
not on the application to Genesis, and, secondly, the place in which 
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this ónitium mysticum 18 treated. Had St. Ambrose been aware of 
the special character of this mystical interpretation, he would not 
have discussed it among those based on the literal understanding 
of the Genesis text but at either the very beginning or the end of 
the discussion. If St. Ambrose had well arranged the several senses 
of principum, we would have found the following scheme: 


principium has 
A. a literal sense; 
this literal sense can be 
1l. temporal (including the four causae). 
2. non-temporal. 


B. an allegorical sense. 


In eoncelusion, St. Ambrose is largely dependent on St. Basil. 
Still, he often weakens the argument by an unsufficient insight 
into the structure of his model. Moreover, while St. Basil, following 
the method of the Neo-Alexandrine School, only adopts the literal 
sense, St. Ambrose rather prefers the way shown by members of 
the early Sehool of Alexandria, especially by Philo and Origen. 
As for the first observation, one might speak of a deficiency; as 
for the second, it seems better to speak of a different attitude. 
Pastoral care dominates all the works of St. Ambrose ?8. Tt led 
him to the allegorice interpretation of the Scriptures, just because 
it gives so much scope to a mystical and edifying approach. On 
the other hand, it may well be the reason why he paid less attention 
to divisions and structures. 


Rotterdam, Rosaliastraat 4 


?? Cp. B. Altaner, Paírologie, Freiburg, Herder, 19585, p. 341. 
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NOTA AMBROSIANA 
DI 


LUIGI ALFONSI 


Nell'inno ambrosiano /» Natali Agnetis Virginis Martyris, per 
il quale si possono addurre forti ragioni favorevoli all'autenticità,! 
ma anche avanzare dubbi? suggeriti da prudenza, alla strofe V 
si legge: 

Aras nefandi muminis 
adolere taedis cogitur ; 
respondet : haud. tales faces 
sumnpsere Christi virgines. 


L'espressione contenuta nei primi due versi merita un attento 
esame. Prima di tutto giova osservare che nella tradizione classica 
adoleo significa "bruciare, con valore sacrale. Per di piü tutta la 
frase é tipicamente vergiliana. Si veda (.A4en. VIL, 71) ...cast?s adolet... 
altaria taedis, che sembra alla base di quella dell'inno ambrosiano: 
in cui il soggetto é una persona, l'offerente, l'oggetto é o la cosa 
bruciata o spesso il luogo dinanzi al quale brucia l'offerta, e questa 
in tal caso é messa in ablativo. Cosi, prescindendo da £cl. VIII, 65 
verbenasque adole pinguis et mascula tura, e da Aen. III, 547 Iunoni 
ÁArgivae vussos adolemus honores, interessa ancora Aen. I, 703-4: 


quinquaginta intus famulae quibus ordine longam 
cura penum, struere et flammas adolere Penates, 


dove già 1i commentatori antichi hanno chiosato o augere, honorare, 
propitiare, come raccogliendo i relativi esempi Nonio (pp. 81-2 e 373 
Lindsay), o Servio, sostanzialemente uguale, colere. Ma in fondo 


1 QOCfr. anche G. Ghedini, L'opera del Béragh$ e l'énnologéa. ambrosiana, 
in "La Scuola Cattolica, 1940, pp. 275-285, e specialmente pp. 283-5. 

? Ofr. M. Simonetti, Studi sull'iénnologia popolare cristiana de primá 
secoli, in: "Atti Accademia Nazionale dei Lincei, 1952, serie VIII, volume 
IV, fasc. 60, pp. 401-3. 

3 Ma si veda l'importante nota di Servio ad Aen. I, 704: et flammis 
adolere Penates: colere. Sed adolere proprie est augere. In sacris autem 
xar eógnuucuóv adolere per bonum omen dicitur : nam in sacris non adolentur 
aliqua sed cremantur. Cfr. anche n. 5. 
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i due valori si identificano, e giustamente é stato detto che l'espres- 
sione vergiliana di Aen. I, 704 vale "tenere il fuoco acceso dinanzi 
ail Penati,*. Rimane quindi che il valore fondamentale in epoca 
classica é "bruciare, con senso religioso5; l'espressione dell'inno 
perció, chiaramente esemplata su Vergilio, e con una sua carica 


35^ 


significativa pagana, vale: ''é costretta a bruciare le fiaccole 
davanti agli altari, (se pur aras non é plurale su altaria), cui si 
contrappone, anche nella terminologia cristiana nuova, la risposta 
di Agnese: haud tales faces|sumpsere Christi virgines. 

La chiara imitazione di terminologia sacrale classica nei moduli 
vergiliani permette di cogliere il senso esatto dell'espressione e il 


valore profondo della replica della martire. 


Varese, Via Bernascone 18 


* A. Traina, Saggio sul latino del Pascob, Il Lessico, Padova 1961, 
pp. 162-3 dove si esamina l'espressione pascoliana di Eed. Aug. "7" cena 
Lares adolet. 

3$  Preciso in epoca classica, perché originariamente il valore fu augere, 
cfr. K. Latte, Rómsche Religionsgeschichte, München 1960, p. 45 n. 2 e p. 46 
continuazione della stessa nota, col rimando alle trattazione di H. Wagen- 
voort, Roman Dynamism, Oxford 1947, p. 47. 
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REVIEWS 


Hans Walter Huppenbauer, Der Mensch zwischen zwei Welten. 
Abh. z. Theol. des Alten und Neuen Testaments, 34. Zürich, 1959. 
132 pp. 

Siegfried Wibbing, Die Tugend- wnd  Lasterkataloge $m  Newen 
Testament. Beih. z. Zeitschrift für die Neutestamentliche Wissen- 
schaft, 25. Berlin, 1959. XVI, 127 pp. 


These two dissertations deserve notice in our journal because of 
the light they cast (1) on Qumran dualism and its relation to the 
New Testament and to Gnostie origins and (2) on the lists of 
virtues and vices in early Christian literature and their relation to 
popular philosophy, to Hellenistic Judaism, to Qumran, and to 
the rabbis. The kind of comparative study involved reflects the 
contemporary turning away from similarities and the search for 
differences, often by use of a definitional analysis which, one may 
suppose, would have startled not only critics of an earlier generation 
but also the writers of the ancient documents concerned. Be this 
as it may, it is significant that Huppenbauer finds various dualisms 
at Qumran, all of them with an ethical concern; the basie dualism 
is between God and the world. They can be defined as "relative, 
ethical-cosmic." The author proceeds to point out (with G. Quispel) 
that Gnosticism as known to us ''ein anderes Weltgefühl verràát als 
die DDS." I wonder what is happening to scholarship when we can 
speak of 'die uns bekannte... Gnosis." Should one study ''die 
uns unbekannte Gnosis"? By what method, if any? 

Wibbing traces the history of the study of ethical lists in the New 
Testament and then turns to Stoicism, popular philosophy, Hellen- 
istic and apocalyptie Judaism, and the Dead Sea Scrolls. The 
eschatological character of late Jewish writings is also reflected 
in the New Testament, which therefore does not have much to 
do with Hellenism. The author concludes with a few theological 
remarks about the indicative and the imperative and about ''the 
act as a sign of the new creation" ; these seem to have little to do 
with this thesis. 

No one, I should imagine, denies that originally Christianity 
was closer to Judaism than to Graeco-Roman culture. The point 
hardly needs to be proved again. What is of greater concern, 
unless one regards Christianity as a static system of perfection 
enshrined in New Testament terminology, is to discover the ways 
in which Christianity moved out into the Graeco-Roman world, 
not abandoning its Jewish heritage but reinterpreting it. According 
to the apostle Paul, the Jew was called first; then came the Greek. 
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The Poems of Prudentius. 'Translated by Sister M. Clement Eagan, 
C.C.V.I. (The Fathers of the Church. A New Translation, vol. 43). 
Washington, 17, D.C., The Catholic University of America Press, 
1962. Pp. XXXI, 280. Pr. 3$ 5.50. 


This is the first of two volumes which will present à complete 
translation of Prudentius! works. It contains an introduction, a 
select bibliography, the Preface, the Hymms for every day, and 
The martyrs! crowns. 

The introduction surveys the poet's life and works in a not very 
vivid style. 'T'he bibliography lists editions, translations, and second- 
ary sources the choice of which has been rather unfortunate: 
why mention two articles by P. Allard, but neither A. Puech's 
monograph nor the still valuable chapters of Boissier's La fin du 
paganisme, why Schanz's Geschichte der róm. Lat., but not Kurfess' 
recent K.E.-article? And would it not have been preferable to give 
the relevant chapters of Raby's History of Christian Latin. Poetry 
(quoted on p. XXIII) and Rand's Founders of the Maddle Ages 
instead of Mahoney's Vergil in the Works of Prudentius? 

On the translation, which is based on Bergman's text, Sister 
Eagan writes in the introduction (p. XXIV): *'It was felt that the 
spirit of the lyric poetry of Prudentius might be more faithfully 
rendered in the English aecentual equivalents of the classical metres 
used in the hymns. The hymns and lyrieal prefaces have therefore 
been translated into unrhymed English verse, following the patterns 
of the Latin lyrie measures, and the apologetie works in blank verse, 
the best English medium for rendering the Latin dactylie hexa- 
meter." Now one may doubt whether it is necessary to retain the 
original metre in order to render the spirit of ancient poetry in a 
modern language; in any case it makes high demands upon the 
translator. Moreover, this method makes it very difficult to keep as 
close as possible to the original text. This twofold difficulty Sister 
Eagan has been unable to cope with. Her handling of metres and 
language certainly betrays a considerable skill, and her translation is 
readable. But especially the more complicated metres often make 
a forced, unnatural impression (as far as a non-Englishman is able 
to judge à matter like this), and cause the translation to give some- 
times less, frequently more than the original ; besides, there are some, 
fortunately not all too numerous, real mistakes. À few instances 
from the Preface may illustrate these points: 1/3: Per quinquennia 
iam decem, | mi fallor, fuimus ; septimus insuper | annum. cardo 
rotat, dum fruimur sole uolubili. — lf my memory fails me not, 
Through five periods of ten years my life ran its course And since 
then seven bright summers have passed, cheering me with their sun; 
6: quid. nos utile tanti spatio temporis egimus? — In the time that 
has passed what have I done worthy of Heaven's smile? 7/8: 
crepantabus . .. sub ferulis — the rod with its merciless blows; 8/9: 


126 REVIEWS 


moz docwit toga. | 4nfectwm witis falsa loqui non sine crimine — soon, 
in the toga clad, I was taught to declaim lying conceits, often defiled 
with sin (the word ''often"' is nonsensical in this connection); 10: 


petulans — perverse; 12: nequitiae sord?bus et luto — the canker 
of vice; 13/5: Exim iurgia turbidos | armarunt animos et male 
pertinax | uwincenda stud(wm subiacuit casibus asperis. — Next the 


forum's contention roused My impetuous spirit, eager for victory, 
And the obdurate wars waged in the law courts led to bitter falls; 
24: oblitum weteris me Salàae consulis arguens — urging me not to 
lose sight of the years (s?c) Salia ruled in Rome; 30: cum iam, 
quidquad id est, quod. fueram, mors aboleuerit — When whatever I was, 
death will efface, blotting out all my deeds; 31/3: Dicendum mAh : 
"quisquis es, | mundum, quem colat, mens tua perdidit ; | nom sunt 
illa dei, quae studwit, cuius habeberis." — 'To me it must one day be 
said: Whosoever thou art, earth, which thy soul held dear, Is no 
more. Not of God who is thy Judge, were those pursuits of thine; 
39: catholicam discutiat fidem. — let me...defend Catholic Faith 
with zeal; 41: labem, Roma, tuis inferat idolós — (let me) Break thy 
idols, O Rome, ending their evil sway; 45: quo tulerit lingua sono 
mobilis ultimo — 'To that heavenly sphere, whither my last utterance 
shall be borne. 

Part of the notes added to the translation are exegetical or refer 
to Holy Seripture. Most of them, however, are concerned with real 
or supposed imitations. When neither Prudentius' text nor the 
passage of which it is thought to be a reminiscence is quoted (as is 
mostly the case), such notes appear to be of no use. 
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THE ENNEADS AND 
ST. AUGUSTINE'S IMAGE OF HAPPINESS 


BY 


R. J. O'CONNELL S.J. 


I. Introductory 
A. AUGUSTINE'S PLOTINIANISM AND A QUESTION OF NUMBER 


When St. Augustine tells us in his Confessions that while at Milan 
he read some Platonie books in the Latin translation of Marius 
Victorinus, it now seems certain that he is referring at least to 
Plotinus' Znneads.! How many Plotinian treatises did he read before 
his conversion? The problem here remains complex ; but the persist- 
ing opinion that he read some work or works of Porphyry in addition 
to what he read in Plotinus seems linked with the tacit supposition 
that the number of Plotinian treatises read were relatively few — 
paucissima libri —t&hus leaving a surplus of Neo-Platonie elements 
to be accounted for by invoking another source. But if those themes 
thought to be Porphyrian can adequately —at times even more 
adequately —be explained by appeal to Plotinus, then Occam's 
razor would dispense with all Porphyrian influence at the time of 
Augustine's conversion. Attributing those themes to Plotinus re- 
quires, however, that we justify enlarging the tight circle of treatises 
normally included in Augustine's readings at Milan. 

We have already attempted to present some of the evidence for 
such an enlargement.? It consists briefly in showing that examination 


1 Challenged by W. Theiler (Porphyrios und. Augustin, Halle, 1933), who 
elaimed Augustine read only Porphyry, this view has once again received 
general acceptance since P. Henry's Plotin et l'Occident (henceforth: Plotin), 
Louvain, 1934; see J. J. O'Meara's appraisal of the question in *Augustine 
and Neo-platonism", Recherches Augustiniennes I, Paris, 1958, p. 91—111, 
as well as A. Solignae's introduction and notes to Les Confessions, Bibliothéque 
Augustinienne series, no. 13 & 14, Paris, 1962 (henceforth: Confessions). 
Both authors, along with P. Courcelle, believe the young Augustine read 
Porphyry 2n addition to,—not to the exclusion of— Plotinus. 

? *HEmnead Vl, 4-5 in the works of St. Augustine", AKevue des Etudes 
Augustiniennes, LX, 1963, p. 1-39 (on the paucissima? libr? question, see notes 
14 and 15); and **"The Plotinian Fall of the Soul in Saint Augustine", T'raditio, 
19 (1963), p. 1—35. 
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of certain parallels in Augustine's work on the one hand, and 
Plotinus' on the other, reveals not only the same language, but, 
more decisively in our view, the same pattern and cohesion of 
image and thought-conneetion at work on both sides: these 
"parallel patterns", we have suggested, raise at least à very strong 
presumption that quite early in his career Augustine manifests the 
influence not only of Enneads I, 6, III, 2-3, IV, 3—5, V, 1, and I, 4, 
but also of treatises VI, 4-5 on Omnpresence, III, 7 on Eternity 
and. TVme, IV, 8 on the Descent of the Soul, V, 8 on Intelligible Beauty 
and very probably others as well? Further, the evidence points 
to his having adopted the Plotinian anthropology whereby man is 
a soul fallen into the body in consequence of some sin committed 
in his pre-existent state. 


B. MeTHODOLOGICAL OBSERVATIONS 
l. Testing a hypothesis : the criterion of "explanatory value" 


Fragmentary linguistic parallels are one thing; doctrinal parallels 
still another. Once such ''parallel patterns" as we speak of have 
been uncovered, however, there may still remain some doubt as to 
whether real influence of one author on the other has adequately 


3 A. H. Armstrong has contended that the Augustinian exegesis of the 
* Heaven of heavens" reflects the doctrine of Ennead II, 4 on the Two kinds 
of Matter, but vested in the language of several other treatises; we are 
inclined to agree with his conclusions there, and our *pattern-method"' owes 
much to the methodological implicits operative in his study: ''Spiritual or 
intelligible matter in Plotinus and St. Augustine" in Augustinus Magnsster 
(henceforth — AM), Paris, 1954, vol. I, p. 277-283. G. Verbeke has argued 
persuasively for an influence of Znnead IV, '! on the Immortality of the Soul, 
detectable in Augustine's treatise of the same name; see his *'Spiritualité 
et immortalité de l'àme chez saint Augustin", in AM, I, p. 329—334, and 
the corroborative evidence we adduce in note 40 of our T'raditio article cited 
in note 2. Solignae, Oy. cit. swpra, suggests (Introduction, p. 111, note 2; 
cf. pp. 688-9) adding Enneads V, 3 and VI, 9 to the list, and we shall offer 
some corroboration for that view; his further suggestion of Ennead VI, 6 is 
attractive, but that involving Znnead V, 2 appears to us not impossible but 
perhaps more difficult to substantiate. In brief the current tendency (we 
have given only a few examples of it) seems to be toward reinstating the 
*long lists" of influential Znneads proposed by writers like Bouillet, Grand- 
george, Alfaric and Nórregaard, though (hopefully) with a more critical 
presentation of the evidence than pre-Theiler authors felt obliged to manifest. 
In view of this trend, then, the question arises: is Porphyry really necessary ? 
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been demonstrated, especially when the "influenced" author is still 
being examined in regard to only one or other aspect of his doctrine 
—jin this ease the fall of the soul—and examined through the 
possibly distorting lens of the author conceived as ''influencing" 
him. The crucial test of any such hypothesis is the comprehensive- 
ness of its explanatory value: its ability to ingest a wide range of 
the "influenced" author's utterances, — particularly if conflicts in 
translation and scholarly interpretation point to certain of those 
areas as foggy, confusing, calling for illumination which will in 
no way do violence to the text as it stands. 

To this work of illumination we have set ourselves here and there 
as the occasion required; we have further indicated — and a forth- 
coming article will supplement those indications —that the still- 
troubled question of the unity of the Confessions may well find a 
satisfactory solution on these terms. Our proposal here may be 
considered something in the nature of a trial balloon — an attempt 
to show that a lucid, coherent explanation of a small but significant 
section of the Confessions — Book VII, 16-17 ^— can be evolved in 
terms of the hypothesis envisaged. 


2. The Augustimian terrain and. sts special features 


a. Augustine, Plotinus, and the Bsble. In testing any such hy- 
pothesis of dependence, however, certain peculiarities of both the 
Augustinian and Plotinian landscapes must be kept in mind. 

The section we are concerned with, for example, follows immedi- 
ately upon Augustine's apologia for his Platonie readings (VII, 
13-15). Here he means to show he is clearly aware both of the agree- 
ment and disagreement —ib legí ... 1b mon legi — between the 
platonici and the Bible. That fact alone is significant, for it illustrates 
his method of reading Plotinus as well as the Bible, from his earliest 
works up to and including the Confessions : what strikes him most 
is the series of coincidences between the two. Of these coincidences, 
many are purely verbal to our modern eyes but they meant a great 
deal more to a rhetor educated in à predominantly literary culture. 
When Augustine finds the same term or image in both Plotinus and 


^ We regularly cite Book and paragraph number from the Confessions, 
omitting the chapter reference. The full citation in this case would read: 
Conf. VIL,x,16—x1,17. 
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the Bible, he is often rather too easily convinced that the Plotinus 
expression is saying much the same thing as a spiritual exegesis of 
Seripture will wrest from the Bible as well. 


b. "Interference" between Enneads. | Nevertheless, Augustine's 
grasp of the philosophical issues involved in Plotinus' expressions 
is often extremely acute, with the result that he has, over the years, 
developed his power of thinking out the themes of one treatise in 
connection with analogous themes as Plotinus exposes them else- 
where: in à given section of the Saint's writings, therefore, this 
or that Plotinian treatise may dominate, but seldom, if ever, to the 
hermetie exclusion of others. This is particularly true when a 
thematie relation between several treatises makes it normal and 
natural that a certain mutual interference occur. In the section 
of the Confessions under discussion here, for example, we propose 
to show that Ennead V, 8, on Intelligible Beauty, is dominant, but 
certain of its themes associate with the manner in which Plotinus 
expounds them in, for example, Znneads I, 6 on Beauty and VI, 
4-5 on Ommnipresence — with telling evidence corroborating the 
suggestions others have made in favor of treatises VI, 9 and V, 3. 


e. T'hematic relationships (n Augustine's works. Such harmonies, 
moreover, occur inside Augustine's work as well. There is, for 
example, a close similarity between the Confessions! initial state- 
ment of the reflections to which his neo-Platonic readings prompted 
him, and the reflections which he incorporates into the first two 
of his works, interweaving chronologically, and both concerned 
with the question of happiness, the De Beata Vita and the Contra 
Academicos.» One need not postulate that Augustine reread those 
early works of his before composing this central section of the 
Confessions, but the parallels between them make that hypothesis 
not at all unlikely. In any event, we shall explain this initial section 
through three sets of cross-references, — the first to the early works, 
the second to the treatises of Plotinus already enumerated above, 
and the third to other sections of the Confessions themselves. 


5. See De B. Vita 13-15 for the relationship of the two works; C. Acad. 
I, 5-12 and 24—5 show that Augustine's concern with the 'happy life" 
governs that work as well. We shall see that the same topic is uppermost 
in his mind in the Confessions! section under study here. 
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A. '[HE ENTRY ON VISION 
l. ZIniraw in ?ntàma mea 


Et inde admonitus redire ad memet ipsum intravi in intima 
mea duce te et potui, quoniam factus es adiutor meus. Intravi 
et vidi.... 


Thus does Augustine begin the account of his personal reflections 
on these readings. Admomnius: the term occurs frequently in the 
Confessions as well as in the early writings, and always implies a 
Providential "reminder" whereby the soul is summoned back to 
"itself", is called to à movement of conversion, to a turning-back 
which answers to its primordial sin of turning-away from the Highest 
to the *'lowest'', from the spiritual, omnipresent aeternum internum 
to the bodily ''vanities" which are outside, foras.9 'The reminder 
could have come from any number of loci in Plotinus' works, 
—from ZEmnnead Y, 6 on Beauty, or from Énnead VI, 4—5 (which 
would explain the increasing insistence of its omnipresence context). 

But it could also have come from Znnead V, 8 on Intelligible 
Beauty where Plotinus writes: 


... Those drunken with this wine... all their soul penetrated 
with this beauty, cannot remain mere gazers: no longer is there 
a spectator without (d&o) gazing on an outside (Z£o ) spectacle; 
the elear-eyed hold the vision withém themselves (&yev... &v 
aürQ TO Ópóuevov), though, for the most part, they have no 
idea (àyvoei) that it is within but look towards it as something 
outside them (dg &&o àv BAénei) and see it as an object of vision 
caught by a direction of will. 

All that one sees as a spectacle (O&arov ) is still external (£&o ) ; 
one must bring the vision within (eic aóvóv . . . usvagéoew ) and. 
see no longer in that mode of separation but as we know our- 
selves (dc aóróv); thus a man filled with a god — possessed by 
Apollo or one of the Muses — need no longer look outside for 
his vision of the divine being (év aóvà àv zov ivo . . .): it is but 
finding strength to see dévinity within. (éy aov) 0c0v BAénew )." 


$ For the sense of the term admonitio, see our article (c?t. supra, note 2) 
on Znnead Vl, 4-5, note 89. 
?  Ennead V, 8, 10, 31-43. We amend Mackenna's translation at points 
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9. "Tw assumsisli ... ut viderem 


There is, however, à profound ambiguity in Plotinus' account of 
how the soul arrives at this vision, one which becomes apparent 
as soon as we bring together his words immediately preceding and 
following the section just cited. He has begun with a description 
of the vision as found in the Phaedrus: 


This is why Zeus, although the oldest of the gods whom he 
leads (àv a)v0c vQyeiro.) advances first towards that vision, 
followed by the gods and demigods and swch souls as are of 
strength to see (ai vra$va ópáv Óóvavrai). That Being...rising 
loftily over them pours its light upon all things, so that all 
gleams in its radiance; ?4 wpholds some beings, amd they see 
(oi uiv dz a)vroO véyovra, ve xai DAÉnovow ). 


In the portion of text which follows, however, the tone shifts 
slightly ; the accent, as we have seen, is put on the soul's knowledge 
of self so that Plotinus can eventually conclude: 


Similarly, any one unable to see himself ( àóvvavó éavvóv ópàv), 
but possessed (xaraAqggOsig) by that God, has but to bring 
that divine-within before his consciousness (eic v0 iÓeiv ztoogéor 
v0 Üéaua ) and at once he sees an mage of himself, himself lifted 
io a better beauty (éavvóv nooqéosi. xai eixóva aovo$ xaAAcozuoc- 
Oeicav DAÉnei ).8 


*Lifted to a better beauty" — MacKenna's translation might be 
justified against the background of Plotinus' previous admission 
that 'that Being ... wpholds some beings, and they see"; but the 
entire context points to Plotinus! conviction that we bring the 
vision within, we raise ourselves to this "better beauty" which in 
the last analysis is our own, since the soul by its divine origin is 
substantial capacity for that vision, and attains to it by re-becoming 
one with the object seen. Augustine, too, will insist on the connection 
between the soul's knowledge of itself and its knowledge of God, 
but only after eliminating all such traces of pantheism, all suggestion 
of the soul's self-sufficiency. 


where literal fidelity to Plotinus' text is important for the argument; the 
Greek (of Henry-Scehwyzer for Enneads I-V, of Bréhier for Ennead VI) is 
supplied where advisable. 

8  Ibid., 10, 1-10 and 11, 1-3. On the knowledge of self, cf. ónfra, p. 145. 
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Along with this dangerous ambiguity, however, Plotinus supplied 
Augustine with the very terms for removing it. It was not Zeus 
who led him, but God; duce te. He did not raise himself to see, 
"that Being" which "upheld" him was God Himself: potu?, quonam 
factus es ad?utor meus, and a few lines further on, capitalizing on 
Plotinus' own image, tu assumsisti me, ut viderem, — "Thou", no 
other than the dextera Dei, the Biblical Manus now penetrated 
with Plotinus' own omnipresence insight. 


9. "''Putting sense behind" 


But the vision is within, so that the seer Plotinus speaks of, 
"retreating inwards (eic v0 eioc) ... puls sense behind hwm (ageic 
t?)v aicünow)" and becomes "possessor of the all", ''one in the 
Divine". For *if he plans to see in separation, he sets himself 
outside (Z£cw)".9 

Augustine's observations, couched though they are in Pauline 
terms, are entirely parallel. The "light" he saw was not, he insists, 
the ordinary sensible light which "any flesh" can see; so far above 
the mind's eye is it that it is seen by some eye or other above the 
mind's eye: qualicumque oculo animae meae supra eundem oculum 
animae meae. But this "above" must not be interpreted in any 
spatial sense, the superiority is of another order, one of cause to 
effect, archetype to image. This light is, in St. Paul's phrase, a 
Veritas quae . . . intellecta conspicitur, one that is glimpsed by the 
inner eye of understanding, not by the outer eye of the bodily, 
"carnal" senses. 


Excursus: Interferences with. Ennead. VI, 4—5 


That description, we have suggested elsewhere, shows striking 
parallels with two image-corrections contained in Plotinus' treatise 
on Omnipresence.!? But it is significant that the extremely sophisti- 


9. Ibid., 11, 10-14. 

10 Art. cit. supra, note 2, p. 25-28. There is a very probable interference 
here from ZEnnead. VI, 9, 10 as well. Plotinus is there describing an ascent 
to mystical vision which proves but momentary, since the soul is dragged 
down again by the '*weight" of the body which is an "impediment'' to its 
remaining on the heights of contemplation; the analogy with this section 
needs no stressing but cf. also Conf. VII, 23 where Augustine explains (note 
the pondus mentions in the context) that the corpus, quod corrumpitur, 
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cated —and  characteristically Plotinian — process of ''dynamie 
image" is employed to excellent advantage in Énnead V, 8 as well. 
Additionally significant, it features a transparent globe" that even 
more strongly recalls Znnead VI, 4-5, a "gleaming representation 
of a sphere" which the reader is now advised to 'imagine... 
stripped of magnitude and of spatial differences". Call on God", 
Plotinus counsels, 


maker of the sphere whose image you now hold, and pray Him 
to enter.... He who is the one God and all the gods, where 
each is all, blending into unity (eic àv xai ztávveg xai éxaovoc 
zxüvrec cvvÓvtec eig év) .... He and all have one existence 
(ouo 98 eic.) while each again is distinct (ycoic) ... by state 
without interval (iv oráos àÓwaoTóto)'. 


For, he goes on to explain, 


There is no sensible form (uoogrv aicünr?v) to set one here 
and another there and to prevent any from being an entire 
identity (các év aov ) ; yet there is no sharing of parts (uéor ) 
from one to another. Nor is each of those divine wholes (óAov ) 
a power tn fragment (xsouaviaDetca), a power totalling to the 
sum of the measurable segments (uéor uevooóueva): the divine 
is all one all-power (x0 0 ott — v0 àv — Óóvayuc ztáca ), reaching 
out to infinity, powerful to infinity: and so great is God that 
his very members are infinites (u£ox a$roó dmsua). What 
plaee ean be named to which He does not reach? 


Once again, the uncharacteristic call on God, but with it the 
faintly pantheistic reminder that God and all are one; here too, the 
abolition of magnitude and spatial differences, the distinction not 
by local situation but by a kind of ''distanceless distance", the 
paradoxieal dialectie of '^whole" and ''part", the self-cancelling 
use of spatial language to express the omnipresence of the divine 


adgravat animam (Sap. 9, 15 taken quite literally). Here too Plotinus warns 
(lines 7-9) that '*it is not our reason that has seen; it is something greater 
than reason, reason's Prior, as far above reason as the very object of that thought 
must be"; cf. Augustine's qualicumque oculo animae meae supra, eundem 
oculum animae meae. 

1 BEmnnead V, 8, 9, 1ff., for this comparison; lines 20—24 for the portion 
cited. 
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which defies our spatializing imagination and succeeds in showing 
us God as *'the unfailing" from whose reach no place is excluded 
because no place is really distant from Him: in the light of all 
these elements, 1t would have taken a firm effort of will to exclude 
association with the Omnipresence treatises which so influenced 
Augustine's thinking on God and on His relation to the world.!? 
Numquid. mhal est veritas he asks, quontam neque per finita neque 
per infimita, locorum spatia dffusa est? 1f the question now is merely 
rhetorical, it is because both Enneads V, 8 and VI, 4-5 have so 
tellingly concurred in answering it. 

Particularly striking in all this was the notion that each of these 
divine wholes is an ''entire identity", not à power-in-fragment ; 
explieation of the law found in Ennead VI, 4-5 which attributes 
such fragmentation to the imaginative habit whereby we think 
according to the corporeal properties of this lower world. The point 
has struck Augustine; elimaxing his ascent of the mind in the 
De Ordine, he advises his companions that $n llo vero mundo 
intelligibilo, (considerandum. est) quamlibet partem, tanquam totwm, 
pulchram esse atque perfectam.12 

The interference between these two treatises was, assuredly, 
invited by the very terms and images common to them; but it 
required in addition that Augustine grasp the dynamic of the 
thought, something of the properly philosophical issues involved. 
As such, it is just one more illustration of his ability to catch such 
resonances and divine their deeper implications, to read his Plotinus 
with more than a schoolboy's perspicacity. 


B. Tus oBJkECTS "SEEN" 


l. The Divine Light 


a. Caritas novit eam. | Qui novit. veritatem, novit eam, Augustine 
concludes his description, adding: caritas novit eam. Here too, he 
may well have found encouragement in Plotinus' own reminder 
that not everyone is fit for the vision, or even disposed to hear of it: 


... If you are still unmoved and cannot acknowledge beauty 
under such conditions, then looking to your own inner being 


12 A]l these elements are present and stressed in Ennead Vl, 4—5; see 
our article, cited in note 2. 
13 Je Ord. II, 51. 


138 R. J. O'CONNELL 


you will find no beauty to delight you and it will be futile 
in that state to seek the greater vision, for you will be questing 
it through the ugly and the impure. 

This 4s why such matters are not spoken of to everyone ; you, 
if you are conscious of beauty within, remember: àvauv/jotünri 14 


b. Happiness "remembered". Remember": Plotinus' injunction 
evokes both the reminiscence theory and the connected *'fall" from 
the vision of that Beauty which once the soul enjoyed ; which, in 
fact, it still possesses. For the highest portion of the soul has never 
really come down"', and by resort to its 'memories" it can take 
cognizance of its genuine ontological status, still linked with the 
over-world, still '(there".15 'This theme, in all likelihood, is what 
earlier prompted Augustine to ask whether he pre-existed,!96 remark 


1^ JEmnnead V, 8, 2, 41-46. There is great probability here of interference 
from Ennead VI, 9, as well. Cf. sections 8-9, which contain an unforgettable 
treatment of the soul's nuptial love for the Father, culminating in the advice 
(9, 45—48) that *"There only is our veritable love and There we may unite 
with it, not holding it in some fleshly embrace but possessing it in all its 
verity. Ang that have seen know what I have in mind". 'The entire eros-context 
supports Augustine's celebrated Da mh amantem et sentit quod dco ! Plotinus 
returns, ébid. 11, 1ff to this theme, citing the rule of the Mysteries, '*Nothing 
Divulged to the Uninitiate: the Supreme is not to be made a common story, 
the holy things may not be uncovered to the stranger..." showing that 
sensitivity to skepticism which will take the form of exacting a certain 
**belief" in what the seer reports of his vision. Note in section 8 the image of 
God as '*center" which is so prominent in Augustine's works; also in section 
9, lines 7-11 the stress on emanation-without-diminution, recalling the 
insistence (6, 24ff.) that: Something there must be supremely adequate, 
autonomous, all-transcending, most utterly without need . . . Unity-Absolute 
.. . above all need whether within itself or in regard to the rest of things... 
utterly without need, etc." Cf. Augustine's citation of Ps. 15, 2 at the end of 
the section we are analyzing, Et domenus meus es, quoniam bonorum meorum 
non eges. 

15 For the evidence that Augustine held this view, and in connection 
with Plotinus' defence of it in this very treatise V, 8, 11, see our article in 
Trad4t(o (cited in note 2 above), p. 18— 22. 

16 (Conf. I, 7: nescio, unde venerim huc... nescio; ébid. 9: dic... utrum 
alicui iam aetati meae mortuae successerit infantia mea; and $n 10: laudem 
dicens tibi de primordiis e? infantia mea. 

(Note the stress in this context on the themes of memory, forgetting, un- 
knowing, and the resulting need of belief; the same themes preside in the 
answer to these questions given in the Scriptural interpretation in Books 
XII-XIII). 
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after his Neo-Platonic experience that he was left with a memory" 
of God,!? and later pursue his long quest through the *'palaces of 
memory' to discover ''where" he had found God, "whence" he 
had drawn his knowledge of the beata vita which he could not even 
seek did he not in some sense "remember" what he was seeking.18 


c. Cibus amimae. And once again we are reminded that both the 
Contra Academicos, the De Beata Vita, and the section of the 
Confessions we are treating, are all centered on that same "happy 
life" —a state which Augustine defines as 'joy in the truth", — 
better, à joy in the subsistent Truth, God Himself.1? That Truth 
he repeatedly portrays as the 'food" for which the soul ''sighs" 
"hungers and thirsts", the only food that can ''satiate": 


O veritas, veritas, quam intime... medullae animi mei suspi- 
rabant tibi ...'Te ipsam, veritas .. . esuriebam et. sitiebam. Et 
apponebantur adhue mihi (by the Manichees) in illis ferculis 
phantasmata splendida ...et tamen, quia te putabam, man- 
ducabam ...nec mutriebar sed exhawriebar magis. Cibus in 
somnis simillimus est c?b?s vigilantium, quo tamen dormientes 
non aluntur ; dormiunt enim ... Qualibus ego tunc pascebar 
inanibus et non pascebar.?0 


And now, these readings have given him a glimpse of that Truth, 
the true food of his soul: 


O aeterna, veritas, et vera caritas et cara aeternitas! Tu es deus 
meus, tibi suspiro die ac nocte. Et ... inveni me longe esse a 


17 (Conf. VII, 23: sed mecum erat memoria tui neque ullo modo dubitabam 
esse cu& cohaererem, sed nondum me esse quà cohaererum . . . Of. Ibid. (in fine) 
non mecum [ferebam nisi amantem memoriam et quasi olefacta, desiderantem, 
quae comedere non possem. 'The connection of these cibus, co[inhaerere, and 
memoria themes we shall presently see. 

18 Conf. X, 12-38; note esp. 27—8, seeking is impossible unless we know 
(— remember) what we seek; 29ff., Augustine's quest, and that of all men, 
is for a beata vita which is lost, and yet remembered. 

19 Conf. X, 33-4. 

?0 Conf. ITI, 10; cf. VI, 17 (Alypius) studio veritatis et sapientiae pariter 
suspirabat . . . beatae vitae inquisitor ardens... Et erant ora trium egentéum 
... et ad te expectantium, ut dares eis escam in tempore oportuno (Ps. 103, 
2! and 144, 15); ibid., 24: praeparabas . . . escam in oportunitate et aperturus 
manum atque émpleturus amwmas nostras benedictione (Ps. 144, 15 sq.) Cf. 
De B. Vita 6—9; 10, 11, 13, 16, 17, etc. 
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te... tamquam audirem vocem tuam de excelso: ''C?bus sum 
grandiwm : cresce e£ manducabis me. Nec tu me in te mutabis, 
sicut cibum carnis tuae, sed tu mutaberis in me". 


There were, needless to say, any number of Scriptural loci which 
contributed to this cibus-image; ?! what may well have given them 
added force, however, was Plotinus' remark, in the midst of his 
unforgettable description of the souls' beatitude in the intelligible 
heaven, that: 


To "live at ease" is There; and to these divine beings verety 
is mother and murse, existence and. sustenance (xai àAreua. ó€ 
a)TOoig xai yevéreuga xai voogoc xai ovoía xai voog,) ??. 


Not only did Seripture here partially coincide with, it completed 
Plotinus with à complement amounting to correction. For, unlike 
the Platonists, it spoke of this transcendent Truth as condescending 
to our fallen infirmitas, thus becoming Truth Incarnate, the food 
of 'little ones" — the cibus miscens carmi to which Augustine 
returns when reflecting on the fruits of his reading.?? But more 
of this later. 


d. Reverberast? . . . radsans. Lifted by God, Augustine has glimpsed 
the existence of that splendor which is "food" of the grown; but 
no more than a glimpse is permitted him. For, having shown him 
that He Himself exists, God shows him also: 


... Nondum me esse qui viderem. Et reverberasto onfirmatatem 
aspectus mei radians $n me vehementer, et contremui amore et 
horrore: et inven? longe me esse $n regione dAssWmalitudamas, 
tamquam audirem ... etc. 


?1 See note 20; note also that the entire Eucharistic symbolism is decisive 
here, as well as the innumerable loc? in both Old and New Testaments 
featuring such terms as esca, cibus, panis, potus, etc. 

?2  Ennead V, 8, 4, 1-2. Not only is truth their food buv their mother and 
nurse as well: on God's Providential fovere action, where these themes 
interweave with Paulinisms to form Augustine's complete image of conver- 
sion, see our article on Ennead VI, 4—5, cited in note 2 above, p. 31-6 and 
notes. 

?3 Conf. VII, 24: et cibum, cu? capiendo énvalódus eram, rniscentem carni 
... 4L infantiae nostrae lactesceret sapientia tua. (Cf. the preparation of 
this point in VII, 13ff., what Augustine did not read in the Platonists). 
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Far from God in that "region of dissimilarity",?* Augustine's 
infirmitas does not permit him to endure the radiance of that light. 

We have seen that the Zeus of the Phaedrus myth leads gods 
and demi-gods to the vision, along with *'such souls are of strength 
to see" (ai vratvra óoádv Óóvavrai). We must repeat here part of 
Plotinus' exegesis of that myth, appending what was omitted from 
our citation above: 


That Being appears before them from some unseen place and 
rising loftily over them pours sts light wpon all things, so that 
all gleams n ts radiance (xavíAauwye uév mxávva xai &mAnoev 
aoyfjc) ; the 4nferiors are dazzled and turn away, unfit to gaze 
wpon that sun (xai é&énAgés uev vooc xávo, xai éovodqnoav iÓciv 
o9 Ócóvvnuévo, oia TjAwv). Some beings it upholds, and they 
see; others are troubled, all the more as they are more dastant from 
(that light) (oi uév àx' a)ro0 àvéyovrat ve xai BAénovow, oi Óé 
rapgárrovrau, Óo« v àgeot/üxoow a)ro?). But the seers, those 
"capable" of seeing (oí óvrgOévrec), all ook toward it . . ..25 


Upheld by God — tu asswmsisti me — Augustine has seen; and yet 
the vision is but momentary: he is one of those "inferior" souls, 
"more remote", in regione disswmilitudenis —not yet "strong 
enough" to sustain the blinding radiance of that vision from which 
he recoils like one unfit to gaze upon the sun. Capable of glimpsing, 
incapable of gazing on the light of Truth, he puts himself in a class 
midway between the two Plotinus describes in his treatise. 


e. Ipsa Veritas. But the truth in question here, — food for souls 
"grown up" enough to have returned to the Intelligible Heaven — 
is the very spiritual being which Augustine's previous habit of 
imaginative thought has persuaded him could only be a *nothing". 
Now, however, 


. . . Dixi, "Numquid vil est veritas, quoniam neque per finita 
neque per infinita locorum spatia diffusa est?" Et clamasti de 


?4 P. Coureelle, in. Eecherches sur les Confessions, Paris, 1950, p. 167, 
attaches this phrase to Ennead I, 8 on the Origin of Ewils. Again, quite 
probable, but again, an interference called for by Plotinus! mention here 
of those souls (more remote" who eannot therefore endure the vision. 

?95 — Emnead V, 8, 10, 4—10. Cf. also Ennead VI, 9, 10, 1ff. (partially cited 
in note 10, above) for another probable interference. 
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longinquo: immo vero ego sum qu swm. Et audwwi, sicut auditur 
in corde, et non erat prorsus, unde dubitarem ... 


God has '(eried out" to him, and he has "heard as one hears 
with the heart" : Truth ex?sts, a 'Truth which is identical with God, 
not merely propositional, but subsistent Truth. And again, Plotinus 
agrees: 

We cannot think that the divine Beings of that sphere, or the 
other supremely blessed. There, need look to our apparatus of 
science (aé£uwóuara): all of that realm (the very Beings them- 
selves) are noble images (xaAaà àyáAuara)?9 such as we may 
conceive to lie within the soul of the wise — but There not as 
written images but as beings (aàyóAuara Ó& o5 yeypgauuéva, 
àAAa Óvra). The ancients had this in mind when they declared 
the Ideas (Forms) to be Beings, Essentials (óvra, ovoíac) ?". 


2. The cetera 

a. Quae nec sunt nec non sunt. 'The point is only emphasized 
by what immediately precedes in Plotinus' text, — and it receives 
an important corollary: 


The True Wisdom, then is Real Being (7) àAgOtwr) cogía o?oía); 
and Real Being is Wisdom; it is wisdom that gives value to 
Real Being; and Being is real in virtue of its origin in wisdom. 
It follows that all forms of existence nol possessimg wisdom are, 
indeed, Beings in right of the uvsdom which went to their forming, 
but as not in themselves possessing it, are not Real Beings ( Au 
xai cat o9cíaL cogíav o9x &yovot, t) uév Óià cogíar vwà yeyovévat 
o90í(a, TQ Ó& ur) éyew &v aovaic cogíav, oóx GAnÜwwal ovoía ). 28 


It begins to dawn both what Augustine means by claiming he 
himself did not yet ''exist" —nondum me esse qui viderem — and 
why he will presently turn from this initial insight to a realization 
concerning 'the lower beings" among which he finds himself: 


?26 Plotinus goes on (?bsd., 6) to explain this notion in terms of a mistaken 
but highly suggestive interpretation of hieroglyphie images (dydAuara), 
whereby he sees the Egyptians figuring ''the absence of discursiveness in 
the Intellectual Realm". This theme is not entirely unconnected with that 
of the ''seer become sign", which we shall shortly examine. 

2 . Ennead. V, 8, 5, 19-25. 

28  Jbid., lines 15-19, leading into the text cited above. 
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Et inspexi cetera ?nfra te et vidi nec omnino esse nec omnino 
"non esse: esse quidem, quomiam abs le sunt, nom esse autem, 
quoniam id. quod. es non sunt. Id enim vere est, quod. ànconmuta- 
biliter manet. 


b. Nondwm me esse . . . ànhaerere Deo bonwm est. 'Truly to exist, 
therefore, means to be eternal and out of the realm of change; 
inferior beings nec sunt nec mon suni, "are", but in à diminished 
sense; but when Augustine says he does not gyeí exist, does he 
mean to imply that such a destiny awaits him? —that eating the 
cibus grandiwm works a change such that the soul itself shares 
somehow in God's own eternity? 

For the answer to that, and to other connected questions posed 
by the section we are considering, the reader must turn to Augus- 
tine's interpretation of the Heaven of heavens" in Books XII and 
XIII of the Confessions. 'here, once again under the sign of the 
beata vita, and with significant recurrence of terms by now familiar 
to us, he vigorously defends the exegesis whereby he finds Scripture 
itself speaking of an *'intellectual creature" which was ereated and 
fell before time began; in itself mutable, it nonetheless 'partici- 
pated" in the immutable eternity which is naturally God's own, 
by "'clinging" to God (inhaerendo, cohaerendo, are the terms he uses). 
This he has learned from God Himself, *'calling (as in Conf. VII, 16) 
with a loud voice in his inner ear", calling him back, for he had 
himself turned away and fallen off into those realities which *'are, 
but are in lesser fashion". What depth in these words of Scripture, 
he exclaims, and once again he 'trembles with love and with 
dread"".29 








?9 Conf. XII, 9: creatura est aliqua intellectualis, quamquam nequaquam 
tibi, trinitati, coaeterna, particeps tamen aeternitatis tuae... inhaerendo 
tibi (cf. VII, 14); 10: Defluxi ad ista... Erravi et recordatus sum tui. 
Audivi vocem tuam post me, ut redirem .. .. 11: Iàm dixisti... voce forti 
in aurem interiorem quia tu aeternus es.... Item dixisti mihi, domine, 
voce forti in aurem interiorem, quod omnes naturas atque substantias, 
quae non sunt quod tu es et tamen sunt, tu fecisti ...; motusque voluntatis 
& te, qui es, ad id quod minus est... delictum atque peccatum est. 12: 
O beata, si qua ista est, inhaerendo beatitudini tuo ... nec in tempora ulla 
distenditur. 13: Unde intelligat anima, cujus peregrinatio longinqua facta 
est, si làm sitit tibi... si iam petit à te... intelligat anima, quae potest, 
quam longe super omnia tempora sis aeternus, quando tua domus, quae 


144 | R. J. O'CONNELL 


c. Pro iniquitate erudisti hominem. Let the fallen soul, therefore, 
whose wandering has put it *far from God", lift up its eyes to that 
Heaven of heavens, — for it still harbors a memory" of that blissful 
life — let his readers seek, knock, and "sigh" for it, as he does; for 
all of us need conversion, all of us being, in our souls, a spiritual 
creature turned away like the fallen angels, from God our Light, 
by a movement of the will whose name is sin.?? Against the Mani- 
chees, Augustine wishes to emphasize that this iniquitous turning 
away"  aecounts for our estrangement from God in the ''region of 
dissimilarity", and for this reason, ending his aecount of the first 
great insight gleaned from his Neo-Platonie readings, he appends 
a 'confession" wherein the omnipresence themes of Émnnead VI, 
4—5 interpenetrate with the notion of the soul's happiness consisting 
in "elinging" to God: 

Et cognovi, quoniam gro miquiale erudisti hominem, et 
tabescere fecisti sicut. araneam animam meam. Mihi autem 
inhaerere deo bonum est, quia si non manebo in illo, nec in 
me potero. Ille autem in ne se manens innovat omnia; et 
dominus meus es, quoniam bonorum meorum non eges. 


Augustine, then like all "souls", once '^was", has sinned and 
fallen into the realm of beings which ''are, but in lesser fashion", — 
now pursuing the way of return, he '*is not, yet" but hungers, 
thirsts, sighs once again to "be". 


C. ANTHROPOLOGICAL CONDITIONS FOR (VISION 


l. The purified. vntellect 


Implied in all this is the classic Neo-Platonie teaching emphasized 
in Énnead. V, 8, that '^we learn in this matter from the purified 
Intellect in ourselves, or, if you like, from the gods and the glory 


peregrinata non est, ... indeficienter tibi cohaerendo nullam patitur vicis- 
situdinem temporum ....17: mira profunditas eloquiorum tuorum . . . mira 
profunditas, deus meus! horror est intendere in eam, horror honoris et 
tremor amoris. 

39 See notes 18 and 29, above; cf. Conf. XIII, 3: Nam et nos, qui secumdwum 
animam creatura, spiritalis sumus, avers? a te, nostro lumine . .. 4n reliquiis 
obscuritatis nostrae laboramus .... Ibid., 9: Defluxit angelus, defluxit anima 
hominis ...; and 13: ignorantiae tenebris tegebamur, quoniam pro iniquitate 
erudastà homànem . . .. 
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of the Intellect in them" 31 —a teaching which Augustine relays in 
the Soliloquies in the Phaedrus language by now familiar from the 
Confessions : 


Nam sunt nonnulli oculi tam san et vegeti, qui se, mox ut aperti 
fuerint, n ?psum solem sine ulla trepidatione convertant... 
Alii vero ipso quem videre vehementer desiderant, fulgore 
feruntur . .. Isti exercendi sunt prius, et eorum amor utiliter 
differendus atque mutriendus est . . ..32 


2. 'The soul's "knowledge of self" 


But there is à discreet suggestion of a deeper understanding of 
that text, of something Augustine makes more explicit in his earlier 
writings: that his previous inability to attain to this knowledge 
of God as beatifying object of the soul's yearning was directly 
connected with this ignorance of his own true nature and situation, 
that is, as soul and fallen soul. That the soul seeks happiness among 
corporeal realities which are inferior to her, the Plotinus of Ennead 
V, 1, 1 explains by the fact that in her flight from the Father she 
comes eventually to forget and ignore both the Father and her own 
nature and ''divine" station. The same message rings clear in 
Emnead. V, 8,9 and Augustine has not missed it. The greatest cause 
of our error, he assures Zenobius in the De Ordine, is that man is 
unknown to himself;34 the order of studies must therefore include 
the vital step whereby this ignorance is banished and the soul is 
brought to recognize her dignity ;?5 in short, the noverim te, noverim 
me of the Soliloquies 1s fundamentally one desideratum and not two.39 


31  Enmnead V, 8, 3, 106ff. 

32 Sol. I, 23. 

33  Enmnead V, 8, 10 and 11; see texts cited p. 133-134 above (in connection 
with notes 7 & 8). Cf. also Ennead V, 3, 1-2. Note that in Ennead V, 8, 11, 
24-33 Plotinus answers the obvious objection from experience (how can 
our souls still in some sense be in the Intellectual realm, and not be conscious 
of it?) in terms which are remarkably paralleled in De Musica VI, 9-10; 
see our T'rad4tio article (cited above, note 2), p. 19. But this same section 
also connects without break with Plotinus' *banishment of doubt" argument, 
which we shall shortly examine. 

34 De Ord. I, 3. 

35 De Ord. II, 16-17; 30-31; 43; 48-50. This arrival at self-knowledge 
is the **point"" both of the De Quantitate An?mae, and Ennead V, 1, on which 
it is partially modelled. It is also the dominating concern of Énnead V, 3. 

36 Sol. IT, 1; cf. «bed. I, '. 
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3. "'Ceasing lo be a man" 


But this recognition of himself as really a soul implies, for the 
Plotinus of Znnead V, 8 the complementary insight that become 
man, he has ceased to be the All; ceasing to be a man (xavoáusvoc 
ó& vo0 dvOoomoc eivau) — we read —'he soars aloft and administers 
the Cosmos entire'; restored to the All he is maker of AII'".37 

Augustine does not recoil from the conclusion: he has Licentius 
defend the Academic position with the claim that the happy life 
of wisdom awaits man Cum ab omnibus involucris corporis mentem 
quantum potest evolu, et se vpswm 1n semet tpswm colligit, . . . 4n se 
atque n deum semper tranquillus vntendatur . .. 98 and later himself 
explains that this is the way the Academics ought rightly to have 
expressed their view, for they thought (being, in Augustine's curious 
personal view of their secret doctrine, really crypto-Platonists): 


non quidem, dum hic vwwis (in the body) sapiens eris — est enim 
apud deum sapientia nec provenire hom?n? potest —sed cum . . . 
exercueris eb mundaveris, animus tuus ea post hanc vitam, id 
est, cum homo esse desveris, facile perfruetur .. ..39 


"Growing up'" to the stature required for eating this '(ffood of 
the grown" implies, therefore, that one put off the mortal body, 
cease to be a man: for, as Augustine puts it in a paradoxical word- 
play: Qws homo est quilibet homo, cum sit homo? In the light of the 
what precedes, we may translate quite literally: What man is any 
kind of à man, (i.e., à "grown-up") while he be à man?" 40 


D. RESULTS OF THE VISION 


l. The seer become *'sign^ 


While crediting the Academics with a secret Platonic teaching, 
however, the early Augustine is attracted by Plotinus' personal 


37  Emnead V, 8, 7, 33-5. 

38 (C. Acad. I, 23. 

39 (C. Acad. III, 20. 

49 (Conf. IV, 1. As with the nondum me esse of Conf. VII, 16, we consider 
it à confirmation of our interpretation that it alone permits a literal translation 
of Augustine to make sense. We may apply to this professional rhetor what 
he implies of Cicero in C. Acad. II, 26: Quid. putatis, ànquam, Ciceronem, 
cuius haec verba sunt, inopem fuisse latinae linguae, ut minus apta rebus, 
quas sentiebat, nomina imponeret? 
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theory that the soul is not entirely fallen, that its highest part 
never really "comes down' —and hence that even during this life 
it is possible to ''cease to be à man", arrive at the heights of con- 
templation in the embrace of beatifying Wisdom.*! The corollary 
is that on returning from the vision of the Intelligible Beauty, the 
seer himself should, in Plotinus' phrase, ''radiant with the Divine 
Intellections (éxAáuzovra voi; voruaci) be no longer the seer, but, 
as that place has made him, object for another's vision (caua éréoov 
Ü£ouévov)".*? 'This, as Augustine explains to Manlius Theodorus, 
is one of his reasons for composing his early Dialogues. Having 
entered into the tranquillity of philosophy's haven, certain souls 
"send up some lwminous sign (in the form of) some work of theirs 
(lucidiéssimum signum sui alicujus operis) to those citizens they can 
reach, that once admonished they may bend their efforts to (return 
to) themselves, (quo admonit? conentur ad se)". And this is Augustine's 
own intention: 


To let you know of my activities and of how I am shepherding 
my dear ones (necessarios meos) toward this port, and to give 
you some fuller understanding of my soul—for / cam find. no 
other signs by which to manifest maself (neque enim alia signa 
invenio quibus me ostendam) —l have thought (it fitting) to 
write you and dedicate to your honor, this initial discussion 
of mine....9 


2. 'The banishing of doubt 


But there is another resultant of this initial reflection on the 
Platonie readings, the very fruit which issues from the De Beata 
Vita and the Contra Academicos combined, namely: 


41 See note 33 above, and our T*rad4tio article, cited in note 2. 

4? FEmnead V, 8, 11, 17-19; it is likely that Augustine interpreted this 
observation against the background of chapters 4—6 of the same treatise, 
where Plotinus speaks of the souls above as '*'transparent . .. every being... 
lucid to every other" (4, 4—6) all of them *'visible images projected from 
themselves" so that *'all becomes an object of contemplation'' (?b?d. 42—44). 
It is in chapter 6 that Plotinus spells out his interpretation of hieroglyphs 
in terms of the àyáAua notion; for other indications of this section's decisive 
influence, see above, notes 22, 26, 27, 28. Cf. à similar injunction, Ennead 
VI, 9, 7, 21-23, but now in terms of "report" rather than ''sign'. 

39$ De B. Vita 2 and 5. 
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... Et dixi: Nwmquid. nihil est veritas . ..? Et clamasti de 
longinquo: immo vero ego sum qui swm. Et audivi... et non 
erat prorsus, unde dubiarem facWvusque dubitarem vivere me 
quam. non esse veritatem, quae per ea, quae facta sunt, «intellecta 
consqicitur. 


3. Numquwid nihil est veritas? 


Purely intelligible reality, therefore, beyond the range of sense- 
perception, is not—as Augustine was formerly tempted to think 
it—a nothing", vast and spacious like the Void, but nothing.^4 
That key term recalls a curious passage of arms in the third book 
of the Contra Academicos, in which Alypius is defending the Aca- 
demie definition of the '^wise man"' as one whose quest for wisdom 
is unflagging during this mortal life; for here below, he seems to 
think, that quest alone, and not the final "possession" of Wisdom, 
is possible to us. 

This, Augustine counters, is to abuse the only definition of the 
sapiens which is reasonable and acceptable: by definition the wise 
man knows, that is, 'possesses" wisdom, so that the Academioes 
should logically have admitted that their system condemned man 
to un-wisdom during this mortal life, — unless they (and Alypius) 
are willing to fly in the face of reason by contending that the wise 
man ean know wisdom and at the same time know "nothing", 
which is tantamount to asserting that wisdom is "nothing"! 

That argument is a strange one at best, and perhaps not entirely 
justifiable, or even understandable. But the difficulty does not 
seem to lie quite on the surface. It does not, for instance, lie in the 
fact that Augustine is entirely unaware of the fallacy that appears 
most obvious on examination, that of passing from the logical to 
the real order. If this criticism were valid, he would be arguing 
from a definition which swpposes man's ability to possess truth, 
to the entirely illegitimate conclusion that such possession is 


4 (Conf. VII, 1: nihil mh esse videbatur, sed prorsus nihil, ne inane 
quidem, tamquam s? corpus auferatur loco et maneat locus... vacuatus... 
locus inanis tamquam spatiosum nihil. (Both the omnipresence-context and 
the terms employed recall Plotinus! treatment of the Void in Ennead VI, 
4, 2, but again, interference with Ennead V, 8 is likely). 

45 (. Acad. III, 5-13; see especially 5, 10, 12 for the recurring mhil 
theme. 


THE ENNEADS AND ST. AUGUSTINE'S IMAGE OF HAPPINESS 149 


existentially realizable. Whatever the weakness of the argument, 
we suggest, it is not this: for once Alypius concedes this definition 
as the only reasonable one, Augustine then announces that the next 
step in their considerations must be to air the question whether 
there can exist a wise man in the terms of this definition, — and 
further on, when developing his own systematic, he himself redefines 
the commonly accepted term mundus to accord with that system- 
atic, — a right which he would seem to have denied to his companion 
in regard to the equally common notion of '^wise man"'.46 And this 
right Alypius now aecords him without demur: why? 

Part of the reason we may have already seen: it would appear 
that not only Augustine, but even Alypius is subtly attracted by 
the idea of Wisdom" as a subsistent reality, the knowledge of it 
being properly termed ''possession", something in the nature of a 
mystical "embrace" .*7 hey both start their philosophizing with 
the tacitly shared belief in what Plotinus holds in Ennead V, 8, 
that Wisdom is but another name for Truth and that both are 
identical with the one Divine hypostasis, the possession of which 
makes men ''wise": the Plotinian Noéás which Augustine has 
expressly shorn of subordinationism and implicitly equated with 
the Christian Verbum. 

This reality, however, lies entirely beyond the range of sense: 
the temptation is, in fact, to think of it as non-existent, mhil. 
Indeed, the question put in these terms leaves but two alternatives: 
either Wisdom is 'nothing", or else it is a being of another, superior 
order, one which, compared to the diminished existence of sense- 
realities, truly exists". It is clear which of these alternatives 
Augustine has chosen: not only does Wisdom truly exist, it has, 
in addition, invited the sense-bound mortal to believe in its existence, 
to "seek, and you shall find"'.48 


46  [bid. 10 for the passage to the existential question; the redefinition 
of mundus occurs ibid. 24. 

^ Note the play on the terms habere and habitus, ibid. 5, and cf. Sol. I, 
7-17 where the equivalence of scientia, and. mystical 'fpossession" is most 
manifest. 

18  Augustine's citation of this verse in C. Acad. Il, 9 is a delicate 
reminder that the entire first book has turned on the question whether 
human wisdom lies in the untiring quaerere or in the successful énvenire. 
For his denial of any subordination (degeneratio) in the Trinity, see De B. 
Vsta 35. 
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This Plotinian backdrop goes a long way to showing why this 
passage seems to Augustine, and eventually to Alypius as well, 
far more than a mere verbal quarrel. But the Christian point 
implicit throughout is indispensable to explaining the discussion 
of fortuna which prefaces it, and the delight which Augustine 
expresses in Alypius' re-evocation, in the same context, of the 
Proteus myth. This, he declares, shows the two friends at one in 
the most important area of 'religion''.49 


4. Facilius dubitarem vivere me 


But to this Christian "point" we shall return at the end of this 
study; for the moment, there is another aspect of Augustine's 
eritique of the Academic position which calls for attention. The 
most poisonous element in their system, he tells us, lies in its 
corollary that even the wise man is condemned to ignorance of why 
he lives, how he should live, even of whether he lives at all! 99 'To 
be a true Academic, one must doubt everything, even one's own 
existence. Hence Augustine's care throughout his early works to 
show that even if one pretends to doubt everything, the fact of 
one's own existence is intuited as implied in all thinking, erring, 
and even doubting.9?! Aside from this existential judgment, however, 
the remainder of his certitudes in the Contra Academicos comprise 
a set of propositions which are purely analytie, hence purely 
"intelligible"; though not yet indicating he has arrived at ''pos- 
session" of Intelligible Truth, they show that he can grasp some 
truths of the intelligible order, pertaining therefore to the ''other" 
world of which Plato and Plotinus taught mankind. It is, once 
again, with the mind's eye, not with the eye of the body, that 
he has glimpsed them.5? 


49 Ibid. III, 13. The discussion of fortuna and its necessity for the quaerens 
takes up III, 1-4. 

90 (C. Acad. III, 19. 

931 E. Gilson, in his Introduction à lÉtude de saint-Augustin, 2d ed., 
Paris, 1943, p. 50—55 shows the constancy of this approach. 

53?  Augustine's artfulness here seems to bave escaped even O'Meara's 
piercing eye: each time the Saint uses the neutral term tale (C. Acad. III, 
18-21, cf. esp. 21 and the Platonic two-world background which, though 
only mentioned in 26, has presided over this entire consideration), O'Meara 
translates it as ''sense-object", thus entirely sapping whatever force the 
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Mention of this certainty of his own existence takes a more 
condensed, and a significantly altered form, in the Confessions : et 
non erat prorsus (Augustine exclaims) unde dubitarem, faciliusque 
dubitarem vere me quam non esse veritatem. It is the momentary 
intellectual vision of subsistent Truth, which *is glimpsed, wnder- 
stood from the things which are created'",593 that has swept all 
doubts from his mind: though not corporeal, not diffused in space 
or visible to the bodily, fleshly eye, such à subsistent world of 
intelligible Beauty exists, and once seen, it becomes easier to doubt 
of one's own than of its existence. 

Here again, the methodological lesson of Ennead VI, 4—5 is faith- 
fully echoed in the passage from Ennead V, 8 on which this para- 
doxieal reasoning-process is almost surely based: 


This is why in that other (intelligible) sphere, when we are 
deepest in that knowledge by «ntellection (xavà voóv), we seem 
to be in ignorance (&yvoeiv ÓoxoOusv); we are expecting some 
impression on sense (rfj; aicünosoc); which has nothing to 
report since i4 has seem nothing (09 yào eióev) and never could 
n that order see amything (000. àv... 00i). The unbelieving 
element is sense (v0 oóv àzuorobv y) aloOncic); it is the other, 
the Intellectual-Principle, that sees; and :f this too disbelieved 
(ànucvoi), it could not even credit its own. existence (000 àv 
a)TOv zwuctevctuev &lvoau), for it can never stand outside (Z£o) 
and with bodily eyes apprehend itself as a sensible object 
(c aicünvov Óvva) 594. 


argument may have. As III, 21 makes clear, Augustine admires Zeno's 
definition for the double reason that it suggests intelligible objects alone as 
grounding certitude, and is itself, as an analytic proposition, an excellent 
example of such an intelligible object. One must bear constantly in mind 
Augustine's personal theory that Zeno and the Academies generally were 
erypto-Platonists. 

$3  Augustine's insinuation is that St. Paul teaches (Ao. 1, 20) that we 
can "glimpse" God's Truth only through the ''spiritual" intelligence: not 
through the ''senses of the flesh"; dependence on sense and inability to 
attain to genuine intellectual insight are, for him as for Plotinus, marks of 
the fall, and his spontaneously Hellenie interpretation of such Semitisms 
as ''flesh", "spirit", etc., lead him to suppose that this was the Apostle's 
meaning also. 

$4  Emnead. V, 8, 11, 33—40. See note 33, above. 
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E. THE WAY TO WISDOM: NISI CREDIDERITIS, NON INTELLIGETIS 
1l. ' Behef" 4n Plotwnus 


a. Sense and disbelief. We have adjusted MacKenna's translation 
of the foregoing passage to underline Plotinus' curious linkage of 
"belief" and vision, à connection which is by no means a ^aa. 
To confine ourselves to those treatises which other evidence 
points to Augustine's having read, Ennead VI, 4 teaches that 
dependence on sensation makes us "disbelieve" (azivTotuev) by 
forcing us to think of Omnipresence in terms of a spatial extension 
which renders it contradietory.9?9 But the outspokenly mystical 
treatises are even more insistent; Énnead V, 3 echoes the text 
from V, 8: so far is the vision from our habitual sense-experience. 
Plotinus assures us, that even in the moment of enjoying it we must 
"believe" that we are seeing (róve Ó& yor, écopaxévau zwoT&beu ). 96 


b. Believing one who '* points the waa". 1t is this human propensity 
for thinking of the real in sensible terms that makes belief a necessary 
prelude to the attainment of vision. Thus, in the great mystical 
treatise which more and more evidence indicates that Augustine 
read, Znnead VI, 9, he speaks of the One from which all lower 
goods derive (the terms are familiar) 'as from the sun all the light 
of the day". Alas, he admits, it is: 


Not to be told; not to be written.... In our writing and 
telling we are but urging towards it: out of discussion we call 
to vision: to those desiring to see, we indicate the path (&ozreo 
000v Ósuxvóvrec ) ; our teaching is of the road and the travelling 
(Tijg 0000 xai vic; mopcíac); the seeing must be the very act 
of the one that has made this choice.?? 


55  Ennead VI, 4, 13, 1-6. Compare Plotinus! appeal to men's common 
religious belief (óó£a) on this subject, Ennead VI, 5, 1, 1ff. He observes that 
only challenge to give rational account of this belief disturbs men's tranquil 
acceptance of it, ?émplying that this is so because such rational justification 
is generally pursued without due regard for method. Augustine may well 
have thought of the Manichees in this connection: seornful of such beliefs 
they shake them by questions posed in sensist rather than properly intelligible 
terms. 

$6  Ennead V, 3, 17, line 25. For Solignae's suggestion regarding this 
work, see note 3, above. 

9"  Emnnead VI, 9, 4, 11-14. Note that Solignae (op. c?t., p. 688-9) adduces 
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c. Belwef, renunciation, and likeness to God. 'The choice in question 
is the familiar one: total renunciation. To attain to vision, one 
must cut away everything, be prepared to fly alone to the alone. 
The question is how to ground this total renunciation? How 
persuade one who has never seen, that the vision is there and that 
the renunciation required will be more than repaid? The novice 
must bel?eve the word of him who was seen, and in that trust strike 
forward into his task of self-purification. 'fFailure to attain" 
accordingly, 


...may be due [either] to such impediment [i.e., the body] 
or to lack of guiding thought which establishes belief (7) ói 
&vósiav ToO ztaiÓayoryotvroc Aóyov xai ztctw ztsoí aro zapsyo- 
uévov); impediment we must charge against ourselves and 
strive by entire renunciation to become emancipated; where 
there is disbelief for lack of convincing reasons (à óé év roig 


Aóyoic àzuotei &AAe(z»), further considerations may be ap- 
plied . . ..58 


Given the numerous thematic parallels between them, it is hardly 
surprising that Enneads VI, 9 and V, 8 should stress this same 
interconnection of ideas. The key text from the latter being a 
difficult one, we give it here in full, appending a literal translation: 


Aei Óóà xarauavüdvovra uév év vw vóztQ a)0ro6 uévovra uetà 
Tob Üüq"rsiv yvopuacteósw a)tTóv, eic olov Ó& elceut», otvo uaDóvta 
xarà mío, cc éti yofjua uaxapouctOv eloeuou, 7jóy aótOv Óotvat 
ei; 10 &l00 .... 

Tt is necessary for the novice [or learner] while on the one 
hand remaining under the (mage of the Divine Being, together 
with his searching, to come to some understanding of it; on the 
other hand, he must give himself to à kind of entry as the 


precisely this section to prove that Augustine read this treatise. Cf. our 
eorroboration of his suggestion in notes 10, 14, 25 above. Indeed, it would 
be difficult to imagine Marius Victorinus' not having translated, and Augus- 
tine's not having read this capital treatise. 

58  E'nead VI, 9, 5, 30—35; again, virtually the same page as above, 
cf. notes 10 and 57. The *'further considerations" he speaks of conduct the 
soul through the usual ordered ascent up the hierarchy of beings, at the 
summit of which lies the vision of the Intellectual Principle *almost (as) 
an object of sense". 
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learner by faith does —so must our learner give himself to this 
most blessed entry, now, indeed, to the inmost [depths ].59 


To recapitulate then, Plotinus exacts belief" of the novice who 
has not seen, a belief that will ground the complete renunciation 
needed to arrive at the vision to which he can but point the *^way", 
indicate the 'path". Along with this belief and renunciation, 
however, there are two connected prescriptions: while '(remaining 
under the image (Tézoc) of the Divine Being", the novice must 
"search" for some "understanding". 

The ''image of the Divine Being" here is the Phaedrus' language 
for the classic Neo-Platonic theme of ''similarity to God" ; Plotinus 
stresses 1t in the finales of Enneads I, 6 and VI, 9, as well as in the 
very. section of the latter treatise just cited, where he warns that 
the vision is for 


those capable of receiving (Toíc óéyso0ot Óvvauévow) ... able 
to touch it closely by their likeness (óuoiórqgv() and by that 
kindred power (óvváus( ovyysvet) within themselves through 
which ...they are enabled to see....90 


Only thus, he concludes in ÉZnnead VI, 9 can the "image" 
(óuotcua, sixóv) which is our soul hope to re-attain the Divine- 
Archetype, the '"Term of all our journeying" (véAoc Tíjg moosíac), 
the end of the soul's Odyssey spoken of in Énnead I, 6 in words 
that we know burned themselves into Augustine's memory: 


How come to the vision of the inaccessible Beauty ...?... He 
that has the strength (Óvváusvoc), let him arise and withdraw 
into himself . . .. 

'Let us flee then to the beloved Fatherland' ... What, then, 
is our course (oróAoc), what the manner of our flight? 'This 
is not a journey for the feet (o? soci Ósi Óiavócat); the feet 
bring us from land to land; nor need you think of coach or 
ship to carry you away ....8! 


$3  Emnead V, 8, 1l, 13-17 (hence, from virtually the same page cited 
several times above, notes 7, 8, 9, 25, 33, 42, 54; see esp. note 33 with its 
reference to our T'rad$tio article). 

9 9  Ennead VI, 9, 5, 25—28; cf. notes 57 and 58 above. 

$1. See Henry, Plotin, p. 107-9; note p. 108 where he explains the concrete 
sense of oróAoc 8s equivalent to the classes found in Augustine's citation 
of this text. 
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2. Plotimiam ''belief" n. Augustine 


a. Lkeness to God. Quae, igitur, classis et fuga? asks Augustine, 
summarizing this text in the City of God,—and he answers his 
own question: s(milem Deo fieri.9? 

But the theme is classie, both for the Neo-Platonist and the 
Christian; its conjunction here with Zmnead l, 6 is, however, 
suggestive: is there trace in Augustine of the other elements of 
Plotinus' *'belief "? 


b. Belef, renunciation, and. vision. 'The first step toward answer- 
ing that question leads us to observe the significant fact that 
Augustine's definition of faith, hope and charity in the Soliloquies 
occurs in direct connection with the vision-language familiar from 
Ennead V, 8. He has, he protests, truly renounced all else in his 
quest for this vision; faith he has, but the vision itself is what he 
longs for. We must, Reason reminds him, believe that this purifica- 
tion, this renunciation is necessary before the divine 'sun"' can be 
seen, hope it is possible to us, desire that vision above all things, — 
otherwise we should never accept the arduous process whereby 
our "eyes" are "healed" and ''strengthened" to gaze upon that 
"sun" which is none other than God: 


Ocul| sani mens est ab omni labe corporis pura, id est, a 
eupidatatibus rerum mortalium jam remota atque purgata. 
quod eis nihil aliud praestat quam fides primo. Quod enim ei 
demonstrari non potest vitiis inquinatae atque aegrotanti, quia 
videre nequit nisi sana, s? non credat aliter se non esse visuram, 
non dat operam suae samatati.6? 


c. T'he universal need. of belief. But ib non legi : this, one might 
object, Augustine did not read there. If we reduce even the credo 


€? De Cv. De? IX, xvii; cf. Henry, loc. cit. supra, note 61. Cf. the trace 
of this same passage (from Ennead I, 6, 8, 16-27) which O'Meara has un- 
covered in C. Acad. III, 3 (Aga?nst the Academics, p. 185—6) and observe 
the context: Alypius is arguing that we can eventually contemn fortuna 
just as "when we are infants we need a mother's breasts, and by them it is 
brought about that later on we can live and be strong without them". 
Already the Plotinian image of the '*way"' to vision is associated with the 
Pauline image of the '*milk of faith". 

63 Sol. I, 12. Cf. the context, esp. 11-17. 
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ut intelligam to a result of Plotinian influence, does not Augustine 
become even more than ever a mere Neo-Platonist tinged with a 
veneer of Christianity ? 

Augustine himself provides the answer to that objection: what 
shows the Church is reasonable in exacting faith from her children 
is the fact that such an initial step is a universal requisite for all 
human relations.94 

While at Milan, he assures us, the whole question of authority 
and its necessity for anyone journeying in search of truth, the 
question of belief as the first step toward any understanding, was 
already churning about in his troubled mind.95 Now it has been 
suggested that these reflections on the "way" were either inspired 
or east into definitive shape by his reading of Porphyry.99 What 
we are proposing here is that Plotinus aecounts for all the salient 
features of Augustine's finished thought on the question, for the 
doctrinal details, their aecompanying imagery, and their dynamic 
interconnection: for all, in fact, but the Christian point Augustine 
is trying to make. 


39. Christian belief 


a. Incarnation and. Wisdom become *Way". And the heart of 
Christianity, its proper nature, he situates exactly where it belongs, 
in the mystery of Christ Himself. He is quite clear on what it is he 
"did not read there" — namely, that the Logos he found all through 
Plotinus! treatise on Providence (Znnead III, 2-3) had become 


94 Conf. VI, 7; cf. in like vein C. Acad. III, 43 and De Ord. II, 26—29. 

65. Comf. VI, 7-8. 

$6 "This is one of the principal themes O'Meara insists upon to prove 
Augustine's early dependence on Porphyry; see his Agaénst the Academics, 
p. 193-7 for his argument and references to other loc?, and cf. note 62, 
above. It is worth noting that the Neo-Platoniec images in which Augustine 
develops his positéve doctrine of the **way" to wisdom are uniformly Plotinian; 
that they appear in the ant?-Porphyrian polemic on this subject is hardly 
surprising. À quite plausible explanation of all the evidence (O'Meara's 
along with what we have presented here) would then be this: Augustine 
develops his theory of faith and reason as we have suggested, i.e., with the 
help, on the Neo-Platonie side, of Plotinus. When he then encounters 
Porphyry's writings, he finds himself armed with a Plotinian stick with 
which to beat the disciple! Cf. with respect to the faith and reason problem, 
our suggestions in T'raditio (art. cit. supra, note 2), notes 129—30. 
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flesh, Invisible Truth had been disclosed to mortal eyes, the Divine 
Authority had demeaned Itself to the point of taking human form. 
In short, Wisdom itself had become Way.$* 


b. The Plotin?an backdrop of Augustine's theory. (1) The *seeker's" 
need of *'fortune". Before making his point, however, Augustine 
establishes a wide base of agreement with Plotinus. He means to 
show in the Contra Academicos and the De Beata Vita that the 
intelligible world — that "kingdom not of this world" of which 
Christ spoke98 — exists; one glimpse of it will banish all doubts of 
its existence; it constitutes the 'food" for which the fallen soul 
still hungers. 

He agrees, further, that the sapiens, Plotimus! onmovóaiog, is 
beyond the reach of the chances and evils of this life. Then he goes 
to considerable trouble to prove against Alypius' Academic position 
that Christ's injunction, Quaerite et invenietis, *Seek (for Truth) 
and you shall find" raises a problem concerning the man still in 
search of this subsistent Wisdom.$? The quaerens, he argues, ?s 
subject to fortuna — without Romanianus' aid in fledging him, how 
would Augustine himself have flown to the "haven", the ''lap of 
philosophy" itself, "from whose breasts no age can complain that 
it is excluded"? " For the process of growth, he admits, is meant 
eventually to wean us from those other breasts which nourished 
our infancy on the milk of faith: we are meant to mature and 
ultimately feed on the cibus grand?wm of purely spiritual under- 
standing.?! 


97 "This is the burden of Conf. VII, 13-14; in 15, Augustine portrays 
the Neo-Platonists' *idolatry" as an inevitable result of the darkening of 
their minds ensuing upon their not finding Christ the Way. Cf. our article 
on Znnead Vl, 4—5 (cited in note 2, above), esp. note 100. 

68  J)e Ord. I, 32; cf. C. Acad. III, 43 for another echo of Jo. 18, 30. 
Again, Augustine is convinced that the Gospel and Plotinus are speaking 
of the same other world". In RAetractatéones I, 1i, 8 on the other hand, 
he is far more circumspect. 

99 4C. Acad. III, lff. 

70 (7. Acad. I, 4; here, as in IL, 3-4 Augustine is exploiting the pregnant 
fovere theme, with the observation made in passing to Romanianus (1IL,4) that 
Cuius autem minister fueris, plus adhuc fide concept quam ratione comprehendi. 
Providence is obviously meant, as the De Ordine makes abundantly clear. 

71 Augustine has interpreted I T'hess. 2, 7: Sed fact sumus parvuli en 
medio vesirum, tamquam, si nutrix foveat filios suos, in the light of I Cor. 3, 
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Put those maternal breasts, that infant's milk were at one time 
indispensable to us: without them the process of growth would 
have been impossible. The soul at the outset of its journey back 
to Truth is dependent on the "fortune" of which the Platonists' 
"wise man" is independent. 

Nor will it do for the Academics, Platonists though they be in 
Augustine's view of them, to counsel the traveller in quest of truth 
merely to abstain from all erroneous assent, reject all roads but 
the one he is certain is right. Not to arrive, that is the tragedy ; not 
to find the right "Way" is as catastrophic as having embarked 
on the wrong one! ?? Philosophically, this is simply Plotinus' position 
set against the Academics: one must begin with faith in someone 
who will "point the way". 


(ii) Fortune and Providence. But the solution is incomplete unless 
one admits that fortuna is but a name for that hidden order of 
reality which the Plotinian treatise on Providence (Ennead III, 2—3) 
couches in the suggestive name of Logos.?? In order to find the city 
to which he is journeying, the *'seeker" may have to ask his way" 
and take the word of some merest peasant, who seems purely by 
chance to be working in a nearby field." But nothing is merely 
chance, all is Providence; even this peasant is, as Romanianus — 
and even Plotinus — were, à »nister of that Divinity which both 
presides over our lives down to their minutest detail, and is Him- 
self Wisdom.*5 


1-2 (and context) where St. Paul speaks of feeding his Corinthians on 
milk, since they were mere infants not ready for solid food; both of these 
texts he has then subsumed under Ennead V, 8, 4, 1-2 (cited above, p. 13) 
where the images both of 'food' and 5mother-nurse' persuade him that Paul's 
cibus grandium is the same as Plotinus! Intelligible Truth. Cf. Conf. XIII, 
19-34, esp. 23. 

72 (Q. Acad. IIL, 34. Cf. notes 62-66 above, and Emnnead 1l, 6, 7, 30-39 
cited by Henry, Plotin, p. 105, in connection with Augustine's approving 
reference to Plotinus (Cv. Dei, X, xvi) who did not hesitate to call the man 
most unhappy who did not arrive at this vision. 

?3  Emnead III, 2-3; see Bréhier's commentary on this Stoie theme and 
the effect of its introduction into Plotinus! work, Emnnéades, III, Paris, 
1956, p. 16-22; note particularly its possibilities for Christianization, especial- 
ly if one disregard Plotinus! somewhat embarassed efforts to keep it distinct 
from his ANoás. 

'4 C. Acad. III, 34. 

*5 Cf. C. Acad. II, 3-4; III, 1-4, 11 and 13. 
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c. Incarnation : Truth becomes **pownter". "Thus far Augustine 
the Plotinian; incipit Augustine the Christian Neo-Platonist. Logos 
has spoken human language, Wisdom become "Way". 

Truth is, indeed, a Protean thing, both hidden and revealed by 
the changing imagery of sense, and Augustine cannot hide his 
delight when Alypius himself — who had urged that Christ's name 
go unmentioned in these Dialogues *9 — is driven to admit that some 
mwmen must become ?ndex veritatis before man can seek with some 
hope of finding it. As in philosophy, his friend is one with him in 
religion as well! Why? 

Because Christ Himself is Veritas become index veritatis, divinity 
come to ''point the way" to God. He is par excellence seer become 
"sign", Protean Truth both hidden and revealed behind the folds 
of His humanity, behind the changing imagery of Scripture's 
allegorical utterance of the Word, behind the preaching of the 
Church whose maternal breasts nurse our infancy on the milk of 
faith and who purifies out love by her salutary precepts, until we 
are strong enough for the "grown-up food" of spiritual under- 
standing. No longer need we depend on Plotinus' human authority 
to attain the vision: divine Authority, divine Truth, has come 
down to point the way back to Himself."? 

This, we suggest, is what Augustine is artfully insinuating when 
he reminds the Academies that Wisdom can, after all, cadere in 
hominem; supernal Truth can, in other words, become Truth 
Inecarnate, that Herculean giant who will strangle old Carneades 
in the cave from which he pounces on the unwary who wish only 
to *pass on their way" (transire); and strangle him precisely by 
being that 'something in philosophy which you cannot demonstrate 
to be uncertain on the plea that it is like what is untrue (lamquam 
simale falso)", i.e., sharing the corporeal nature whereby all bodies 
of this sublunar world are veri-s(milia, mere lying images of the 
superior perfection.?? Verbum caro factum : the Archetype has come 


?6 Conf. IX, 7. It is quite possible that Alypius' purpose here was one 
of accomodation to the cultivated public which might be repelled by a 
more overt apologetiec approach. It would seem in any event that this initial 
"discretion" wears off as the Cassiciacum works succeed each other. 

** (QC. Acad. III, 13. 

"8 Cf. the discussion of the verisimile notion in C. Acad. II, 16-26 and 
its Platonie two-world implications made explicit in III, 37; for the Sapientiam 
cadere in hominem expression, see ?b;d. II, 19, and cf. the Hercules image ?b?d. 22. 
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down into the world of copies, the true ''food of the grown soul" 
can and has providentially become C?bus mscens carni out of 
unutterable condescension to our fallen weakness; to feed on it, 
we need only be humble enough to become parvul?, accepting in 
faith the milk of the Church's teaching. 


4. The *Admonitor" of fallen souls 


But it must be said, that Incarnation, about which Plotinus 
himself may never have dreamt, Augustine fits neatly into the 
scheme of the Plotinian universe. For in His life among men Christ 
*"admonished outwardly, taught inwardly' ,?? reminding them 
through words and outward signs to turn inward to where He 
inhabits the soul which mutely longs for what is literally a ''return", 
—to the Intelligible Cosmos from which it has fallen, to the vision 
and embrace of that Subsistent Truth which alone can give it rest, 
to the happiness is still obscurely remembers. 

Verbum. 'This is the Light which Plotinus saw was the soul's 
beatitude; the Light which enlightens every man who comes into 
this world". What he did not see was that this Light had (come 
unto His own", and despite the fault of desertion which made them 
fallen souls, had become a human light for human beings. Verbum 
caro factwm.89 


III. Summary and conclusion 


CONCLUSION 


Tt may seem strange that the section of the Confessions we have 
been considering here, centered though it is on the question of 
happiness, appears relatively little indebted to Ennead I, 4, Plotinus' 
treatise on that topic. Fr. Henry has shown that it provided 
Augustine with the death-bed remark recorded by Possidius,8! and 


79 De L4b. Arb. II, 38; implied here is the epistemology of the De Magistro, 
of which there are clear traces as early as the Soliloquies, e.g. II, 34—5, where 
it links clearly with the ''falsity" and '^on-existence' of sense reality (?b?d. 
10ff. and especially 31), the theory of Platonie reminiscence, and Augustine's 
technical use of admonitio. 

80 (Conf. VII, 13-14. 

81  Plotin, p. 138. 
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definite traces of it can be found in the two works most related to 
our passage, the Contra Academics and the De Beata Vita.9? 

But Plotinus! principal point in that treatise was to establish 
that happiness lay in contemplation of the purely intelligible realm, 
a thesis which in turn supposes that the soul remains "native" to 
that realm of ''true being" despite its "fall" into the image world 
where both it and the things about it 'neither are nor are not." 

Against such intimations of our being fallen souls Augustine has, 
up to this time, little grounds for hostility. The Manichees had got 
him used to something of that sort. Ambrose' borrowings from 
Origen may not have sounded much different, and the Origenist 
controversy in the West did not clear the doctrinal air until some 
time afterwards.8? 

What did cause Augustine difficulty was the sensist manner of 
thinking, a heritage of his Manichaean days, which compelled him 
to imagine such spiritual realities as Plotinus' supra-sensible Truth 
as non-existent: nihil.94 

There was another aspect of his problem as well. The Manichees 
had derided the simple faith exacted by the Catholica, and their 
objections may have had point against the somewhat obscurantist 
African Church. But they themselves finished by demanding faith 
in their even more impossible astronomieal speculations, and Augus- 
tine's bitter disappointment in Faustus' evasion of his difficulties 
leads him to toy with the only philosophy with which he can boast 
even semi-serious acquaintance, Cicero's Academicism. But, can 
a man live without some hope of finding truth? Perhaps some can: 
Augustine could not. The problem of faith as the doorway to under- 
standing is thrust on him again. 


82 Fuller study of this question would take another article, but a few 
brief indications here: cf. Ennead I, 4, 2, 31-55 and De B. Vita 30—32 on 
Stoicism's need of Neo-Platonism to complete it; Ennead I, 4, 3 and De B. 
Vita "Iff., De Lib. Arb. 1L, "7 for the grades of being, life, and understanding, 
(with happiness being proper to the last; Ennead I, 4, 4 and De B. Vita 
30-35); Ennead I, 4, 4, 15-35 and De B. Vita 25ff. on happiness as the 
possession of the inner rather than of the outer, bodily" man, of the soul 
as identical with the capacity to dwell in contemplation undisturbed by the 
trouble and clamor of the body, to whose needs it ministers without really 
making the objects needed a term of its ''willing"". 

83 Of. our Trad4tio article, cited in note 2, above. 

84 "The details that follow are all familiar from Books III-VI of the 
Confessions. 
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Just at this juncture, a host of influences inundate him: Monica's 
return to Milan, Ambrose's preaching, his own professional dis- 
appointments, the dawning realization that the years are passing 
and he is adrift without port in sight, without hope of finding that 
*wisdom'' for which the Hortensvus had so fired him. 

What catalyzes all these influences is the encounter with Plotin- 
ianism.85 Suddenly he read the suggestion that supra-sensible Truth 
was a reality, identical with the Beauty which so fascinated him, 
hence not only matter for speculation or propositions, but more 
importantly, a subsistent object of beatifying contemplation. 

But this Beauty was so far beyond the reach of all sensist thinking 
or verbal telling, that Plotinus — that seer become sign — could only 
"point the way to it", thus strangely echoing Ambrose and the 
Catholica in enjoining an initial belief in its existence. Belief, how- 
ever, was not a terminal state: one must strive to see, to embrace 
this supernal Beauty, and Plotinus encouraged Augustine to think 
that this beatifying embrace was possible even during this life. 
Belief, understanding, vision: these were the steps in strengthening 
the 'inner eye" of the soul, and the novice must season them with 
total renunciation of all exterior, sensible goods, with an un- 
compromising ''(return" to himself as intellectual soul, with a 
thoroughgoing commitment to the higher Eros: caritas novit eam. 

Augustine's belief at this time was, he assures us, waxing day 
by day. His subsequent comparison of Plotinus with St. Paul 
interpreted after Ambrose's *'spiritual" manner persuades him that 
all three are saying substantially the same thing: from the infant's 
milk of faith we are summoned to the mature food of spiritual 
understanding. 

That understanding, however, required a radical correction of 
his thought-processes, and this correction was provided by Énnead 
VI, 4-5 with its long diagnosis of the defects of imaginative thinking. 
But here besides he read the striking passage on ''Eros waiting at 
the door" of Beauty, an image which henceforth furnishes the 
background for his lyric descriptions of the soul's beatitude in 
contemplation.86 


85 From this point we present an ?nterpretation of Augustine's conversion 
in the light of the results established in this study. 

86 Cf. Ennead VI, 5, 10, 1-9 and our article on this treatise in Augustine, 
cited note 2 above. 
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In this way another stimulus was provided for associating Ennead 
VI, 4-5 with the treatises on Beauty, and notably that on the 
Intelligible Beauty with its final exoreism of doubt, its rapturous 
images of the soul's happiness in the intelligible realm, its reinforced 
insistence on the real, subsistent character of that Truth-Beauty, 
and finally, its mystical invitation (seconded by Ennead VI, 9 and 
others) to enter into the blinding radiance of the vision. 

Augustine's association of fundamentally metaphysical with far 
more mystical treatises was only encouraged by Plotinus own 
refusal to keep these two registers distinct. As a result it becomes 
difficult to tell when the Saint's use of mystical terms means to 
imply a genuine mystical experience. Did he "see" at Milan? The 
Soliloquies, we have seen, answer baldly, no. The Confessions speak 
of a *vision"' but in speculo et àn aenigmate ; yet in both Confessions 
and Cassiciaceum Dialogues it is obvious that his reflections on 
Plotinus ignited an éncredible iéncendiwm which it seems soundest 
to characterize as a decisive intellectual break-through to a new, 
powerful, metaphysically structured and religiously oriented Welt- 
anschawung. Belief has been transmuted by a certain measure of 
enthusiastic understanding: but only when truth seen becomes truth 
followed will the vision of Ostia be granted.?? 

This, then, is the process recorded with substantial identity of 
import both in the Confessions! passage we have studied, and in 
the two earliest works we have from Augustine's pen. Part and 
parcel of it all was the view of the soul as a contemplative being, 
fallen from a happiness which it only dimly 'remembers". Hence 
it must be reminded" — *admonished"' — of its true station and 
of its fallen state. Human authority can do its providential part 
in leading the famished soul back to the "ruth which is its true 
"mother, nurse, existence and sustenance"' : cibus grand?wm. Ibi legi. 

This task, Plotinus observes, Providence acquits in a thousand 
ways.58 What he did not suspect —ibé non legi — was that Truth 
Himself had assumed the task, entering our fallen world to lead us 
by Divine Authority to reason, from faith through understanding 
to vision of Himself in His eternal splendor. 


87 Cf. ébid. p. 13-18 for our analysis of the structure and development 
of Augustine's account of the Neo-Platonie reflections, Confessions VII, 
13-20. 

88  Emnead III, 2, 9, 20—31. Cf. IV, 8, 7, 11-17. 
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And yet, t4 assuwmsisti me, dextera tua, suscepit me: were there 
not suggestions of this in Plotinus?8? Suggestions that fit in with 
his admission of fault in the "fall": pro éniquatate erudisti?99 We 
have many reasons today for thinking Plotinus' vision of the real 
was profoundly opposed to the Christian economy of Incarnation 
and Redemption: the point is that Augustine at Cassiciacum did 
not think so. And even at Hippo, while writing his Confessions, 
his eonfident assumption of fundamental coherence between the 
fides Catholica and the $ntellectus platonicorum remains, despite 
strains on certain points, substantially unshaken. 

This is why we would suggest Plotinus as the key for an even 
more comprehensive exegesis of the Confessions than we have 
attempted here. That suggestion we hope to spell out. more fully 
in à forthcoming study. 


New York, Fordham University 


89 Art. cst. p. 28-33; again, a coincidence of images, Plotinian and Bib- 
lieal, charge the notion of dextera Dei with a providential and redemptive 
significance with special applieation to Christ. 

?0 Cf. our Traditio article, p. 21ff.; what Augustine holds against the 
Manichee concept of the fall is their refusal to admit any sinful fault in the 
matter; despite his ingenious efforts to equate it with the working of the 
cosmie law, Plotinus does admit a 'fault", thus bringing him closer to 
Christianity. 


Vigiliae Christianae 17 (1963) 165—172; Q North-Holland Publishing Co. 


Not to be reproduced by photoprint or microfilm without written permission from the publisher 


ZUM PROLOG VON AUGUSTINS DE DOCTRINA CHRISTIANA 
VON 


ULRICH DUCHROW 


Augustin verteidigt seine Hermeneutik JDe doctrina christiana 
in einer Vorrede gegen drei mógliche Kritiker seines Werkes (2). 
Die ersten werden ihn tadeln, weil sie die exegetischen Regeln 
nicht verstehen; die zweiten, weil sie die wohl verstandenen 
Anweisungen nicht sinnvoll verwenden kónnen; die dritten, weil 
sie solcher Regeln gar nicht zu bedürfen meinen oder wirklich nicht 
bedürfen. Gegen diese Charismatiker, die auch die dunklen Stellen 
der Schrift nur durch góttliche Eingebung und Erleuchtung erkláren 
wollen,! richtet sich der Prolog fast ausschliesslich (4-9). 

Die Frage, wer diese Gegner sein kónnten, ist bisher kaum 
gestellt worden. Das ist umso merkwürdiger, als sie Augustin zu 
Ausserungen über die Sprache und über Gottes Reden durch die 
menschliche Sprache veranlassen, die seiner sonstigen Auffassung 
fast diametral zuwiderlaufen. ? 

Marrou? vermutet, dass es sich hier eher um kulturfeindliche 
Christen (*chrétiens timorés') als um -'"illuministes! handelt. Er 
versáàumt aber anzudeuten, wen er damit meint. P. Brunner? spricht 


von Charismatikern, ebenfalls ohne diese nàher zu bestimmen. 

1 "lertàum genus est reprehensorum qui divinas scripturas vel re vera bene 
tractant vel bene tractare sib videntur, qu? quoniam nullós huiusmod4 obser- 
vationibus lectis, quales munc tradere 4nsttus, facultatem | exponendorum 
sanctorum librorum se assecutos vel vident vel putant nemnià esse sta 
praecepta mecessaria, sed potius totum quod de 4llarum litterarum 
obscuritatibus laudabiliter aperitur divino munere fieri posse clamitabunt 
(?bid. 2, ed. Vogels, 1) 

? QOf. Lorenz, Dée Wissenschaftslehre Augustins, in: ZKG 67 (1955/50), 
23": *Im Prolog bekümpft er (sc. Aug.) eine Ansicht, die wie eine Radikali- 
sierung seiner eigenen Lehre vom Verstehen wirkt". 

3 Ders., S. Augustin et la fin de la culture antique, Paris* 1958, 391 n. 1. 

4^ Ders., Charismatische und. methodische Schriftauslegung nach Augustins 
Prolog zu De doctrina christiana, in: Kerygma und Dogma 1 (1955), 85 u.ó. 
Auf seine gründliche Einzelanalyse des Textes sei besonders hingewiesen. 
Die von ihm vorgenommene Einordung des Prologs in Augustins Gesamtwerk 
jedoch wird, wenn die hier vorgetragenen Gedanken stimmen, einer Korrektur 
bedürfen. 
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Lorenz? stellt allerdings im Hinblick auf den Aufsatz von 
G. Folliet Des moines euchites a. Carthage en. 400—4015$ die Frage, 
*ob hinter diesen Charismatikern, die von Engeln belehrt sein 
wollen, nicht Mónchskreise messalianischen 'T'yps stehen". 

Betrachtet man aber Augustins Schrift De opere monachorwm, 
die nach Folliet gegen messalianische Mónche geschrieben ist, so 
kann man m.E. mit Sicherheit behaupten, dass Augustin hier 
jedenfalls nicht direkt die gleichen Gegner im Auge hat wie im 
Prolog von De doctrina christiana. Denn diese Mónche betonen 
gerade gegen den Vorwurf der Faulheit, dass sie den Satz des Paulus 
(1. Kor. 3, 5): *wer nicht arbeiten will, soll nicht essen", auf 
opera. spiritalia beziehen. Darunter verstehen sie aber: legémus cum 
fratribus, qui ad. nos ab aestu saeculi ueniunt fatigati, ut apud. nos 
in uerbo dei et in orationibus, psalmis, hymnis, canticis spiritalibus 
requiescant. alloquamur eos, consolamur, exhortamur . . . (op. monach. 
2)?. Natürlich kónnte sich hinter lectio und verbum dei auch ein 
charismatisches Schriftverstándnis verbergen. Es scheint aber, dass 
Augustin dergleichen nicht bekannt war; jedenfalls geht er nicht 
polemisch dagegen an. Sonst kónnte er nicht so unbefangen ironisch 
sagen: Aoc (sc. Act. 18, 1sqq.) si conaté fuerint allegorice interpretari, 
ostendunt quomodo proficiant vn ecclesiasticis litteris, quibus se uacare 
gloriantur (ibid. 22)8. Ihm geht es hier nicht um den Gegensatz von 
charismatischer und methodischer Schriftauslegung, sondern um 
den von kórperlicher und geistlicher Arbeit. Zur letzteren zàáhlt er 
ganz unpolemisch die Bescháftigung mit den divinae litterae.? 

Trotzdem scheint der Hinweis auf Mónchskreise nicht ganz 
verfehlt. Auch Cassiodor weist in diese Richtung, wenn er — in 


5  Ders., Augustinliteratur seit dem Jubiláum von 1954, in: Theol. Rund- 
schau, N.F. 25 (1959), 54. 

$6 In: Studia Paítristica, II (Texte und Unters. z. Gesch. d. altehr. Lit. 
64, Berlin 1957), 386—399. 

? CSEL 41, 534; cf. ibid. 20 (l.c. 564): Quid enim agant, qui operari 
corporaliter nolunt, cui rei wacent scire desidero. orationibus, inquiunt, et 
psalmis et lectioni et uerbo dei. 

8 Lc. 567. 

9 ...multo mallem per singulos dies certis horis, quantum 4n bene moderatis 
monaster?is constitutum est, aliquid manibus operari et ceteras horas habere 
ad legendum et orandum aut aliquid de diuinis litteris agendum liberas, 
quam . . . (ébid. 31; l.c. 587). Inwiefern der Streit Augustins mit den Mónchen 
dennoch Fragen der Schriftauslegung betrifft, zeigt Folliet, art. cit., 396sqq. 
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áhnlicher Frontstellung wie Augustin im Prolog von De doctrina 
christiana — . einen Charismatiker anvisiert, von dem Cassian 
berichtet, er habe durch Gebet, innere Erleuchtung und Inspiration 
(oratione creberrima superno lumine cognovisse ..., subito divina 
inspiratione completus ...) das Verstándnis eines dunklen Sehrift- 
wortes gewonnen und es so anderen ohne eigene Vorbildung erkláren 
kónnen.!? Besonders interessant ist dabei, dass Cassiodor gegen die 
einseitipe Betonung solcher Scehrifterklárung die augustinischen 
Argumente aus dem Prolog ausdrücklich heranzieht und neben dem 
Gebet geregelte Arbeit am "Text fordert. 

Verfolgt man die Fáhrte bei Cassian weiter, so bietet zunàchst 
der von Cassiodor gemeinte Text interessante Formulierungen. 
De inst. coen. V, 33 sq. (CSEL 17, 1, 106) heisst es: Uidimus etiam 
abbatem 'T'heodorum, summa, sanctitate et scientia, praedatum mon solum 
in actuali wita, sed. etiam notitia, scripturarum, quam ei nom tam 
studium lectionis uel litteratura mund contulerat quam 
sola puritas cordis, siquidem wix Vpsvus quoque Graecae lónguae 
perpauca, werba, wel intellegere posset uel proloqut. hic cwm explana- 
lionem cuiusdam obscurissimae quaestionis vnquireret, septem diebus 
ac noctibus in oratione infatigabilis perstitit, donec solutionem pro- 
positae quaestionis domino rewuelante cognosceret. (c. 34) : Hic ergo 
quibusdam fratribus admirantibus tam praeclarum scientiae. eus 
lumen et ab eodem quosdam. scripturarum sensus inquirentibus aat, 
monachum scripturarum nolitiam pertingere cupientem nequaqwuam 
debere labores suos erga commentatorum libros tnpendere, sed 
potius omnem mentis industriam et intentionem cordis erga emunda- 
lionem witiorum carnaliwm detinere, quibus expulsis confestim cordis 
oculi sublato welamàne passionum sacramenta scripturarum 
naturaliter contemyplarentur, siquidem nobis mon, ut essent 
incognita wel obscura, spiritus sancti gratia promulgata sint, sed. nostro 
uitio welamine peccatorum cordis oculos obnubente reddantur obscura : 
quibus rursum naturali reddatis sanitati psa scripturarum sanctarum 
lectio ad contemplationem wuerae scientiae abunde etiam sola suffi - 
ciat, nec eos conmentatorum institutionibus indàgere...1 


10 QCassiodor, Instit. praefat. " (ed. Mynors, 6 sq.). Auf Cassiodors und 
Cassians Bedeutung in diesem Zusammenhang hat mich Alfred Schindler, 
Zürich, freundlicherweise hingewiesen. 

1 QOSEL 17, 1, 106 sq. Theodorus war ein Schüler des Antonius oder des 
Paehomius (So Alardus Gazaeus, ML 49, 249). 
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Das gereinigte Geistesauge braucht die wissenschaftlichen Kom- 
mentare ebensowenig wie ein gesundes Kórperauge zum Sehen 
eine docírina. 

Ganz áhnlich sagt er einmal: altud. namque est facilitatem oris et 
matorem. habere sermonis et alvud uenas ac medullas caelestiwm intrare 
dictorum ac profunda et abscondita sacramenta purissimo cordis oculo 
contemplari, quod nullatenus humana doctrina nec eruditio 
saecularis, sed sola puritas mentis per inluminationem 
sancti spiritus possidebit.!'?* An anderer Stelle erwartet Cassian das 
intelligere von náchtlicher Meditation, ia ut occultissimorwum 
Sensuwm, quos ne tenui quidem wigiantes opinatione percepimus, 
quiescentibus mobs et welut soporis stwpore demersis tntelle- 
gentia reueletur.13 

Dass Cassian neben der góttlichen Offenbarung und Erleuchtung 
und dem Gebet !4 auch die puritas cordis betont, beruht auf dem 
alexandrinischen !5 Grundgedanken, dass es wohl praktisches 
Wissen ohne theoretisches geben kann, nicht aber umgekehrt 


12 Qoll. XIV, 9 (CSEL 13, 2, 409 sq.) Die Ablehnung der eruditio saecularis 
zeigt, dass Marrous Vermutung, die Gegner des Prologs seien kulturüngstlich 
(cf. supra n. 3), durchaus auch auf Cassian als Quelle Augustins weist. 
Cf. auch besonders Coll. XIV, 12 (l.c. 414): ... speciale ànpedémentum 
salutis accedit per ?llam quam tenuiter uideor adligisse notitàam litterarum. 
Allerdings würde ich im Unterschied zu Marrou diesen Gesichtspunkt 
(mit Augustin) nicht über den der góttlichen Offenbarung und Erleuchtung 
stellen. Cf. auch M. Olphe-Galliard (La science spirituelle d'aprés Cassien, 
in: Revue d'ascétique et de mystique 18 (Toulouse 1937), 141 und 154), der 
Cassians Kulturfeindlichkeit als Gegenreaktion gegen sein gebildetes Leben 
vor seinem Mónchwerden versteht. Es soll übrigens nicht verschwiegen 
werden, dass Cassian auch von Mónchen berichtet, die ein unbefangenes 
Verháltnis zur Bildung, besonders aber zur wissenschaftlichen Schrift. 
auslegung zeigen; s.z.B. Abbas Moyses, Coll. II, 11 (l.c. 51 sq.) und Abbas 
Serenus, Coll. VIII, 3-4 (l.c. 218 sqq.) 

13 Coll. XIV, 10 (l.c. 411). 

1 Zur Bedeutung des Gebets für Cassian vgl. M. Olphe-Galliard, La 
science spirituelle, l.c. 149 und 153. 

15 Cf. E. Pichery in der Einleitung zu Cassians (Conférences! (Sources 
Chrét. 42 (1955), 39; E. Ménager, Cassien et Clément d' Alezandrie, in: La vie 
spirituelle, 8 (1923), 183-212; M. Olphe-Galliard, Vie contemplative et vie 
active d'aprés Cassien, in: Revue d'ascétique et de mystique 16 (Toulouse 
1935), 252-288 und ders., La science spirituelle d'aprés Cassien, ibid. 18 
(1937), 154. 
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theoretisches ohne praktisches.!$ Diese auch Augustin selbst- 
verstándliche Voraussetzung brauchte er im Prolog um so weniger 
zu apostrophieren, als Cassian die Erleuchtung sogar antipelagia- 
nisch begründet !?: Legis quoque ipsvus scientiam non lectionis 
industria, sed magisterio et inluminatione dei cotidie 
desiderant adipisci dicentes ad. ewm: 'vias tuas domine demonstra 
mhi : et semitas tuas edoce me' (Ps. 24, 4).13 Davids Worte: da mihi 
intellectum (Ps. 118, 125), legt er ganz augustinisch aus: . . . sciens 
(sc. David) nequaquam sufficere sibimet posse id quod per 
naluwram condit?onis insertum est, nisi cotidiana domini 
inluminatvione ad intellegendam spiritaliter legem ac mandata eius 
apertius agnoscenda sensus ipsvus ab eodem fuerit vnlustratus...19 
5o würde auch verstàndlich, wie die Gegner im Prolog scheinbar 
Augustins eigene radikalisierte Meinung vertreten. 

Eine Bezugnahme Augustins auf Cassian ist natürlich nur dann 
móglich, wenn der Prolog nicht zum ersten, 396/7 veróffentlichten 
Teil von De doctrina christiana gehórt, sondern erst mit dem Schluss 
von Buch III und Buch IV etwa 426/27 geschrieben ist. Dies 
scheint mir in der Tat der Fall zu sein. 

Abgesehen von der Erfahrung nàmlich, dass man Vorworte zum 
Sehluss schreibt,?? gibt es offene Widersprüche, aber keinerlei 


16 Cf. besonders Coll. XIV, 1 sq.; 9 sq. (CSEL, 13, 2, 398 sq.; 407 sq.), 
aber auch De $nst. coen. VI, 18 (CSEL 17, 1, 125). 

V  Cassian kritisiert. Augustins Gnadenlehre ja nur im Blick auf das 
initum fidei und. die damit zusammenháüngende Frage der Prüdestination. 
Cf. Coll. XIII und Augustins De praedestinatione sanctorum. 

18 Coll. III, 14 (CSEL 13, 2, 86). 

19 Ibid. Auch in De nst. coen. XII, 17 sq. (CSEL 17, 1, 217 Z. 8) betont 
er antipelagianisch das ''tàglich" bei der zum Scehriftverstándnis nótigen 
Erleuchtung. 

? ^ Das gilt auch von dem Proómium des IV. Buches (n. 1), welches den 
Prolog deshalb erwühnen kann, weil es ebenfalls zum Schluss geschrieben 
und dann eingefügt ist. Dieses Vorgehen lásst sich für die Proómien der 
frühen Bücher von De trinitate durch die dort auftretenden antipelagianischen 
Tendenzen stringent beweisen. (Cf. dazu die gerade fertiggestellte Züricher 
Dissertation von A. Schindler, Wort und Analogie in Augustins De "Trinitate, 
und auch J, Plagnieux, Influence de la lutte antipélagienne sur le **De Tri- 
nitate" ou: Christocenirisme de saint Augustin, in: Augustinus Magister, 
Paris 1954, p. 817-826). Auch bei Laktanz lásst sich diese Arbeitsweise 
beobachten. Ausserdem spricht für die spátere Abfassung des Prologs, dass 
De doctrina christiana, 1-III ein liegengebliebenes und noch gar nicht zur 


170 ULRICH DUCHROW 


Anklánge zwischen dem Prolog und den ersten Büchern des eigent- 
lichen Werkes. Nach doctr. christ. I, 43 z.B. haben gerade die 
Eremiten die hóchste in diesem Leben erreichbare Vollkommen- 
heitsstufe erlangt: homo itaque fide spe et caritate subnixus, eaque 
inconcusse retinens, nom indiget scripturis miss ad alos 
insiruendos. itaque multi per haec tria. elvam in solitudine sine 
codicibus vivunt. Dem entspricht es, dass in doctr. christ. ll, 10 
die Heilige Schrift. — schon in diesem Leben — nur Durchgangs- 
stufe auf dem Wege zur Schau ist.?! Dagegen betont Augustin in 
Buch IV, 3, also 426, noch einmal ausdrücklich gegen die Spiri- 
tualisten, dass trotz Gebet den Menschen vorgeschrieben werden 
muss, was und wie sie lehren sollen. 

Aber auch eine áussere Beobachtung macht eine spátere Da- 
tierung des Prologs wahrscheinlich. In Abschnitt 7 begründet er 
die demütigende und an die menschliche Gemeinschaft bindende 
Bedeutung des menschlichen Wortes, indem er darauf hinweist, 
dass Gott Mose, mit dem er von Angesicht zu Angesicht sprach, 
dureh den Fremdling Jethro einen Rat geben lásst (Exod. 18, 29). 
Hier fasst er diese komplizierte Überlegung in einem knappen 
Satz zusammen, so dass es scheint, er habe nicht hier, sondern 
in quaest. hept. I1 qu. 68 sq. (ca. 419'), wo er mit dem Problem 
dieses Textes lange ringt, diesen Gedanken zum ersten Mal ent- 
wickelt. 

Eine weitere Beobachtung weist direkt auf das Jahr 426. Steht 
der Prolog im übrigen augustinischen Werk einzig da,?? so weist 


Herausgabe bestimmtes Fragment ist. Vgl. dazu neuerdings E. Hill, De 
doctrina christiana, A Suggestion, in: Studia Patristica V, 1962, 443—440. 

21 Of. P. Brunner, art. cit., 102 sq. Allerdings braucht man bei der 
Annahme einer spáteren Datierung des Prologs keine *'innere Konsequenz" 
von dort zu den divergierenden Aussagen in Buch I und II zu konstruieren. 
Diese Aussagen sind für Augustin die normalen. Das Überraschende des 
Prologs würde allerdings ein wenig verstándlicher, handelte es sich wirklich 
um eine Antwort auf eine spátere Herausforderung, die auszubauen Augustin 
in den letzten Jahren seines Lebens keinen weiteren Anlass hatte. 

?2 Man kónnte allenfalls noch die schwer (aber sicher nach 399) datierbare 
quaestio 40 aus den Quaestiones Evangeliorum nennen. Hier sagt Augustin 
zu Lk. 17, 14: Jesus schickte die geheilten Aussátzigen deshalb zu den Prie- 
stern, weil er damit anzeigen wollte, dass die Menschen, auch wenn sie 
schon gereinigt sind, in die Gemeinschaft der einen, wahren Lehre der Kirche 
aufgenommen werden müssen. Er führt zwar von den auch im Prolog 
genannten Schriftstellen Act. 9, 4 f. (Pl. wird zu Ananias geschickt) und 
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nur die in diesem Jahre geschriebene Schrift De correptione et gratia 
einige, wenn auch indirekte Anklànge auf. Augustin geht darin 
gegen die Mónche von Hadrumetum vor, die seine eigene Gnaden- 
lehre dahingehend radikalisieren, dass sie zwar praecept?o und Gebet 
von ihren Oberen annehmen wollen, nicht aber mehr Zurechtweisung 
(correptio), weil diese ja sinnlos wáre, wenn Gott allein handelt 
(4 sq.). Er zeigt für diesen Standpunkt àhnliche Gefahren wie bei 
den Pneumatikern aus dem Prolog auf. Diejenigen, die Zurecht- 
weisung ablehnen, müssten námlich (bid. 8) folgerichtig auch die 
praeceplio leugnen und zu Paulus, der jà nach Gal. 1, 11 ohne 
menschliche Beihilfe den christlichen Glauben lernte, sagen: Qwid 
nobis molestus es, ut abs te accipiamus atque discamus, quod. tu 
non ab homine accepisti neque dadacisti? Potens est ille qui tibi 
dedit, sic et mobis dare quomodo tibi. Es kann sich hier allerdings 
nicht um die gleichen Gegner wie im Prolog handeln; denn Augustin 
fáhrt fort: Porro si hoc non audent dicere, sed patiuntur sibi Evange- 
lvwm ab homine praedicari ; quamvis etiam. possit non per hominem 
homini dari; concedant etiam corripi se debere . ..?4 Sehr áhnlich 
klingen jedoch die Folgerungen, die Augustin in der charismatischen 
Position der Prologgegner angelegt sieht: ...meque tentemus 
ewm ..., ne...ad psum quoque audiendum evangelium | atque 
discendum  nolimus ire 4n. ecclesias aut codicem legere aut legentem 
praedicantemque hominem audire . . . (doctr. christ. prol. 5) ?5. Auch 
die hwmlitas (corrept. 24) und die caritas (ibid. 46) wird wie im 
Prolog kràftig hervorgehoben, natürlieh ohne dass diese beiden 
Argumente sprachphilosophisch durchreflektiert würden wie im 
hermeneutischen Zusammenhang dort (doctr. christ. prol. 5sq.). 
Diese Anklànge unterstützen zumindest die Argumente, die 
dafür sprechen, dass Augustin den Prolog erst 426/27 geschrieben 
hat und also Cassian kurz vorher oder wührend der Abfassung 


Act. 10, 4 (Cornelius muss dureh Petrus in die Einheit der Kirche auf- 
genommen werden) an (n. 3), aber erstens fehlt gerade das für die Datierung 
wichtige, weil ausgefallene Beispiel aus Exod. 18, 29 und zweitens richtet 
sich diese quaestio nicht gegen Pneumatiker, sondern eindeutig gegen die 
Donatisten, wie besonders die Schlusspointe zeigt, die allein auf das Bleiben 
in der unitas der Kirche zielt (n. 4). 

?3 ML 44, 919 

?! ML 44, 920 

?*5 Ed. Vogels, 2. 
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gelesen haben kann.?9 Vielleicht kann man sogar weitergehen und 
sagen: die Konsequenzen der Mónche in der Gnadenfrage gaben 
ihm ein besonders waches Auge für die Gefáhrlichkeit des in gewisser 
Weise parallelen mónchisch- spritualistischen Ideals bei der Schrift- 
auslegung, so dass er dieser von Cassian vertretenen Meinung den 
eróssten Teil seines Prologs zu De doctrina christiana. widmete. 


Heidelberg, BlumenthalstraBe 20 


?6 — De 4nst. coen. 1st spátestens Anfang 426 vollendet worden, die Colla- 
&ones wahrscheinlich. Ende 426, nachdem aber schon zwei erste Schübe 
(Coll. I-XVII, aus denen allein unsere Belege genommen sind) seit 420 bis 
spütestens Anfang 426 veróffentlicht waren. Cf. Pichery, in: Jean Cassien, 
Conférences (Sources chrét. 42) 1955, 28sqq. 
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Axn61a. ADDITIONS TO LAMPE'S PATRISTIC GREEK LEXICON 
BY 


SIEGFRIED WENZEL 


The appearance of the first fascicules of the new Patristic Greek 
Lexicon, edited by G. W. H. Lampe (Oxford, 1961 ff.), has been 
justly hailed with enthusiasm and a sigh of relief at the prospect 
of soon having a lexicographical tool which promises to be excellent. 
One of its especially attractive features, which will prove of great 
value also to readers who are not specialists in patristic literature, 
is the number of entries which treat a particular term, not merely 
as a lexical item, but as a theological idea. An example is àx»óía, 
the temptation of boredom and spiritual weariness which the 
Egyptian hermits of the fourth century experienced and so movingly 
described. Lampe's treatment of the idea deserves full praise for 
the richness of detail and illustration the entry provides, and for 
the thoroughness with which the field has been covered. 

In the course of extensive research for a chapter in a longer 
study of the Sin of Sloth in medieval thought, I have come across 
a few aspects of ax5óía in patristic Greek literature which do not 
appear in Lampe's entry, but which I believe should have been 
listed because they either reveal an important aspect of the tempta- 
tion or herald later developments in the history of the sin. I should 
like to suggest the following as a supplement to Lampe's account. 
I shall arrange the material in the order established on page 62 
of the Lexicon. 

To B. 2, *special temptation of hermits"': It should be noted that 
axrnóía befalls the religious especially, though not exclusively, in 
the beginning of the ascetic life. Neóvegoc àv vO xav àgyàc, xai 
axnóíacg yágw qvyov éx vüc uovüc vo? Ggyiuavóoírov uov Pall. h. 
Laus. 21 (p. 63.20; M. 34.1068D). Cf. Apophth. Patr. (M. 65.201C); 
similarly with the verb a»»«óuio in Pall. h. Laws. 16 (p. 40.22; 
M. 34.1041D); Apophth. Patr. (M. 65.185C); Apophth. Mac. Aeg. 
(M. 34.209B). 

To B. 3, *eauses; (a) natural": A scholion to Psalm 118, 28, 
attributed to Origen, has àx»5óía caused by exhaustion of the soul 
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through spiritual battle: 7j cvvey?9)c ztooopoA) Tfjg áuagríag ÓuaAósL 
zOÀÀÓxig TOv TÓvOv TÀYv Aoyicuóv, xai àzavófjoau ztapaoxeváce| TÓv 
a0 Anvrv, xai vy xaAovuévgy àxnóíav égyácevai, ed. R. Cadiou, Com- 
mentaires vnédits des Psawmes (Paris, 1936), p. 106. ' Axnó(a here is 
obviously the typical temptation of monks. — Similarly (with the 
verb form) in Mare. Er. opusc. 2. 36 (M. 65.936C; referred to by 
Lampe under dà»nóiío): àv àxqnówocgc, ÓmOÓ xaxíag soAvtoózoG 
0A.BOuevoc. 

The kind of àxmgóía which occurs during prayer is sometimes 
caused by the toleration of angry and lustful thoughts: M?) óvnconz 
vOv votr cov, Aoytouówv dàveyóuevog émvuíag xai OÜvuo0, tva ur?) tic 
xaÜapüc mwpoctuvyfj; Éxnscov, tQ Tijg dxnuó(ac mveóuati mteguéonc 
Max. carit. 1. 49 (M. 90.969€). Similarly in Evagr. Pont. cap. pract. 
A. 14 (M. 40.1226A). 

To B. 4, ''effects": 1 miss à reference to what John Cassian 
considered one of the two major effects of the temptation: sleep. 
One example may suffice: Ei óà ur) vonjoy [àxnóía], BDapgóv Gmvov 
égozAG(e, 3 Nil. vt. cog. (M. 79.1457A). Among minor effects, one 
would like to see especially mentioned the hatred for the particular 
place at which the monk lives, for his brethren, for his work, and 
for his form of life: Evagr. Pont. vit. cog. " (M. 40.1273C). Lampe 
quotes a parallel passage from 1 Nil. eit. cog. under B. 3.6, '*'de- 
seriptions of his [the demon's] activities," but I think the aspect 
of inner rage is psychologically important enough to deserve 
separate mention. 

Another interesting aspect or effect of àx»óía is the false zeal, 
the desire to engage in excessive works of self-denial, such as over- 
much fasting or the withdrawal to more remote places, which the 
demon suggests to its victim. The temptation is interesting in the 
light of later medieval developments, where the sin of Sloth often 
contains this trait of *evil discretion" or "foolish fervor." Cf. t Nil. 
mal. cog. 25 (M. 79.1229D).1 

To B. 5, "remedies": Very important is the advice to keep the 
cell against the temptation of dxnoóía. '"Eàv mveóua àx«ó(ag àvafijj 


1 Lampe gives this work, De malignis cogitationibus, under the name of 
Nilus, with the dagger indicating doubtful authorship. Altaner, Patrologie? 
(1950), whose attributions Lampe claims to follow, lists 1t among the works 
of Evagrius (p. 227). See also more recently Quasten, Paítrology, YII (1960), 
p. 175. 
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éní ot, olxóv cov ur) àgfji; Evagr. Pont. sent. mon. 55 (ed. Gress- 
mann, p. 157); cap. pract. A. 19 (M. 40.1225C-D); t Nil. mal. cog. 
12 (M. 79.1213C); Max. carit. I. 52 (M. 90.969D). 

Another remedy, not indicated by Lampe, is the shedding of 
tears —again an aspect of patristic àx15óía which foreshadows later 
medieval sentiments. This remedy seems to occur only in Evagrius' 
works. For example: 'A»nóíav xavaovéAAe oztouovr)), xai óáxova Nil. 
inst. (M. 79.1236A);? also Evagr. Pont. sent. virg. 39 (ed. Gressmann, 
p. 149) and (in Syriae translation) Amterrheticus VI. 10 and 19 
(ed. W. Frankenberg, Abhandlungen der kóniglichen Gesellschaft 
der Wissenschaften zu Góttingen, phil.-hist. Kl., neue Folge, XIII, 
2; Berlin, 1912); and i Nil. vit. cog. (M. 79.1457C). Conversely, 
tears are driven away by àxnóía : Evagr. Pont. sent. mon. 56 (p. 157). 

Two minor *tremedies"' should, perhaps, be separately mentioned: 
the fostering of spiritual hope, and the *'attention to divine words." 
By the latter I understand the hermit's meditation on, and perhaps 
recitation of, Seriptural passages that are particularly suited to 
inspire strength in the spiritual combat (cf. the collection of Biblical 
passages for such à purpose in Evagrius' Antorrheticus). To nvetua 
tfc àxnuó(ac ox &£otw üdAÀoc éxpáAAew Ty] éx vüjc ueAÉvgg vÀwv Osíov 
Aoyíov (with reference to Mat. 26, 41), Ath. exp. Ps. 118, 28 (M. 
27.484D). See also the advice of Abba Silvanus not to sing psalms 
but to meditate on their words, in an Apophth. edited by Nau, 
Paírol. Or. VIII. 180. — Hope as à remedy for boredom is indicated 
in Evagr. Pont. cap. pract. A. 18 (M. 40.1225C). 

Finally, à word on the recommendation of manual labor as a 
remedy against àxnoóía. Lampe quotes a passage from [f Ath. ep. 
Cast. which, as he acknowledges, is derived from Cassian, Inst. 
X [25]. The other three passages from patristic Greek writings 
which Lampe refers to are also influenced by Cassian. The historian 
of the sin of Sloth is familiar with Cassian's emphasizing the 
importance of work against acedóa and with his relating aced?a 
closely to idleness (otéwm) in Inst. X, 7-25. In this respect, Cassian's 
role in the history of the vice was of considerable significance. 
But the germ of these shifts in emphasis lies in à passage by 


2?  'The Znstituto ad. monachos has been shown to be not by Nilus but, 
perhaps, by Evagrius. See Altaner, op. cit., p. 291, and Quasten, op. cit., 
p. 504. In Lampe's list of works (p. xxxvii) it should be preceded by, at 
least, a dagger. 
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Evagrius: rer. mon. 8 (M. 40.1260C-D), which antedates the 
passages given by Lampe. My purpose in insisting upon this detail 
is to point out that the selection of illustrative passages in Lampe's 
treatment of àx5óía does not do justice to the man who, as far as 
the present state of patristic and Oriental scholarship allows us 
to tell, was the first to describe the peculiar temptation of àxróía 
in full detail: Evagrius Ponticus. It is à pity that the otherwise 
excellent entry in the Patristic Greek Lexicon fails to bring this 
out with sufficient clarity. 


Chapel Hill, N.C., University of North Carolina 
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G. T. Armstrong, De Genesis $n der Alten Kirche. Die drei Korchen- 
vüter. (Beitráge zur Geschichte der biblischen Hermeneutik 4). 
Tübingen, J. C. B. Mohr (Paul Siebeck), 1962. X, 157 S. Pr. DM 20.—, 
Lw. DM 24.-—. 


Es ist eine nicht geringe Kunst, einem Buch einen packenden 
und zugleich passenden Titel mitzugeben — nicht selten pflegt das 
Packende dem Passenden zu widerstreben. So kann man dem Titel 
und Untertitel des in Rede stehenden Werkes das Packende nicht 
absprechen. Aber in dem Untertitel, ,,Die drei Kirchenváter'', ist 
nur das Zahlwort einwandfrei. Von den drei kirchlichen Schrift- 
stellern, die der Verfasser zu besprechen beabsichtigt, pflegt nur 
Irenáàus ein Kirchenvater genannt zu werden — den Apologeten 
Justin und Tertullian wird dieser Titel selten gegeben. Und selbst 
wenn man diesen drei Autoren diesen Namen schenken würde, 
wáre das , die" hier nicht am Platz. 

Dies ist aber nur eine Ausserlichkeit. Das Werk selbst ist sehr 
wertvoll Die Geschichte der Auslegung der Hl. Schrift ist im 
Christentum von grósster Bedeutung: man hat sogar den Vorschlag 
gemacht, die Kirchengeschichte als Geschichte der Auslegung der 
Hl. Sehrift zu verstehen. Einsicht in diese Geschichte kann nur 
erhalten werden durch eine geduldige Analyse der Schriften der 
individuellen Autoren. Der Verfasser hat dies in Bezug auf das 
Buch Genesis für die drei genannten Schriftsteller getan. 

Im allgemeinen hebt er hervor, wie gross der Einfluss der Gegner 
auf diese Genesisauslegung gewesen ist. Für Justin waren das die 
Juden, für Irenáus die verschiedenen Strómungen der Gnostik, 
wáührend Tertullian neben diesen beiden Gruppen noch besonders 
die Monarchianer und die Marcioniten bekámpfte. Er zeigt weiter, 
wie geeignet das Buch Genesis für die polemisch-apologetischen 
Absichten Justins war, wie er darin eine Fülle von neuen Typen 
aufweist, die Christus und sein Leiden im voraus verkündigen, wie 
er auf Grund der Anfangsverse von Genesis seine Logoslehre ent- 
wickelt, und wie der Christusglaube als das hermeneutische Grund- 
prinzip für die alttestamentliche Exegese von Justin konsequent 
verwendet wurde. 

Auch in der Lehre des Irenáus spielt das Buch Genesis eine 
wichtige Rolle. Zentral steht bei ihm der Einheitsgedanke, der sich 
besonders manifestiert in der Rekapitulationsidee. Christus ist — so 
darf man es vielleicht formulieren — die erlósende und erfüllende 
Wiederholung Adams und seines Handelns im Paradies. Wie 
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wichtig für eine derartige Auffassung die Genesisexegese, besonders 
die Auslegung der ersten Kapitel ist, spricht für sich. Der Verfasser 
zeigt, wie Irenáus in dieser Exegese die überlieferte Lehre gegen die 
Angriffe der Gnostiker verteidigt. Die Untersuchung zeigt wieder- 
um, dass Irenáus nicht umsonst ,,der Vater der katholischen Dog- 
matik'" genannt wird. 

Der Sehriftgebrauch Tertullians bietet, wie der Verfasser sagt, ein 
buntes Bild, das nicht einfach in feste Begriffe zu fassen ist. Sein 
Denken wird unter anderm durch eine ausgesprochene Vorliebe für 
den Beweis a primordio bestimmt. So musste das Buch Genesis für 
ihn von ausserordentlicher Bedeutung werden. 

Bei Tertullian findet man nicht eine durchgehende und all- 
 gemeine Verteidigung des Glaubens und Wiederlegung der Háresien, 
sondern vielmehr Erórterungen einzelner Lehrpunkte. Ein gutes 
Beispiel bietet die Schrift De an?ma ; der grundlegende Text für die 
in diesem Werk gebotenen Ausführungen ist Gen. 2, 7: et flaw deus 
flatum vitae in. faciem hominis, etc. Es ist eine biblisch begründete 
Widerlegung der Ketzerei. In Adv. Hermogenem verteidigt Tertullian 
die creatio ex nihilo und die bonitas Creatoris auf Grund der ersten 
Genesiskapitel. Für diese beiden Werke standen dem Verfasser die 
Ausgaben und Kommentare Waszinks zur Verfügung. In Adv. 
Hermogenem 20, 2 wird in principio (Gen. 1, 1) als ?n sophia ver- 
standen. Der Verfasser scheint C. H. Dodd (The Bible and the 
Greeks, London, 1954?, S. 109—110) beizustimmen, der sagt, dass 
diese Exegese von der Jerusalemer Auslegung, und nicht von Philo, 
herrühre (S. 103, Anm. 1). Nun sagt aber Philo, dass die in Gen. 1, 1 
erwáhnten Himmel und Erde Ideen sind, und dass sie als solche 
in dem Logos vorhanden sind (De opif. mundi 5, 20; 10, 36), und 
bekanntlich pflegte Philo den Logos mit der Sophia zu identifizieren ; 
der Schluss, dass n principio auch als n sophia verstanden werden 
kann, liegt dann nicht weit. Weil nun aber bei Tertullian in dem- 
selben Zusammenhang schon philonische Einflüsse mitzuspielen 
scheinen, die sich ja auch z.B. in seiner Definition der Seele als 
afflatus (zvoY,) finden, so ist es m.E. keineswegs unwahrscheinlich, 
dass er diese Deutung von n principio auch aus Philo kennt. 

Auch in De monogamia, Adv. Praxean und Adv. Iudaeos spielt die 
Deutung von Genesisstellen eine wichtige Rolle. Es gelingt dem 
Verfasser, aus dem umfangreichen Material ein zusammenhángendes 
Bild zu zeichnen. 

Die Ausgabe ist sehr gut versorgt. Es sei nur bemerkt, dass an 
zwei Stellen (S. 99 und 104) der Tertullianische Grundsatz Negat 
Scriptura quod. non notat unrichtig ohne quod zitiert wird. 


Rotterdam, Rosaliastraat 4 J. C. M. vAN WINDEN O.F.M. 
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Francis X. Gokey, T'he Terminology for the Dewl and. Ewil Spirits 
in the Apostolic Fathers (The Catholic University of America, 
Patristic Studies, Vol. XCIII) Washington D.C., The Catholic 
University of America Press, 1961. XXVI, 190 S. Pr. $ 3.50. 


Dieser Studie über die Terminologie für den Teufel und die üblen 
Geister bei den Apostolischen Vàtern — der Verfasser schliesst 
sich für die Abgrenzung dieser Gruppe früh-christlichen Scehrift- 
steller der Tradition an — geht eine Übersicht über die Entwicklung 
der Auffassungen über die bósen Máchte bei den jüdischen und 
neutestamentlichen Autoren voran. Dadurch gewinnt Gokey einen 
guten Hintergrund wogegen sich das Material, das sich in den 
Schriften der Apostolischen Váter findet, deutlich abhebt. Seine 
ursprüngliche Absicht die gesamte früh-christliche Literatur ein- 
schliesslich Origenes in seiner Untersuchung aufzunehmen hat der 
Autor wegen der Fülle des sich darbietenden Materials aufgeben 
müssen. 

Die Arbeit ist nützlich als Zusammenfassung vieler disparaten 
Daten, besonders weil auch die nicht-kanonischen Schriften und 
die Funde von Qum-Ràn sowie die neuere Literatur verarbeitet 
sind. Und auf geschickte Weise fasst der Autor die bósen Máchte 
in den grósseren Rahmen des Problems vom Übel ein, womit sie 
in enger Beziehung stehen. 

Hierbei ist aber anzumerken, dass das Verháltnis zu den paganen 
Elementen, welche allerdings gewiss keine grosse Rolle spielen, sehr 
schnell abgetan wird. Hier lásst der Verfasser sich vóllig führen 
durch allgemeine Aussagen welche betonen dass die Apostolischen 
Váter ganz und gar ausserhalb der Sphàre des Heidentums bleiben. 
Einigermassen im Gegensatz dazu steht auch der Schluss (S. 180) 
dass die Christen der nach-apostolischen Zeit bestimmte neue Worte 
geprágt haben um ihre neue Gedankenwelt zum Ausdruck zu 
bringen, dass aber kein Bruch mit der sie umgebenden jüdischen 
und heidnischen Welt entstanden sei. Schwerlich làsst sich diese 
Behauptung kombinieren mit der Erklàrung auf S. 65, dass sogar 
eine summiere Behandlung der heidnischen Dàmonologie nicht 
erforderlich sei, da die Apostolischen Vàter ausschliesslich an die 
jüdisch-christliche "Tradition anknüpfen. 

Die Behandlung der einzelnen Termini ist etwas ungleichmàssig 
geworden. Der persónliche Beitrag des Verfassers ist hier im all- 
gemeinen ziemlich gering. Für das Weiterleben der Termini z.B. 
gibt er nur die bekannten Beispiele und keine neuen Notizen aus 
eigner Lektüre. So füllt diese Arbeit zwar eine Lücke aus, hátte 
aber in mancher Hinsicht vertieft und vervollstándigt werden 
kónnen. 

Die Literaturliste weist mehrere Lücken auf. So vermissen wir 
z.B. J. Riviére, Le démon dans l'économie rédemptrice d'aprés S. 
Ignace d'Antioche, Rev. des Sc. rel. 1922, S. 13-25 (ein anderer 
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Artikel des nàmlichen Verfassers wird aber wohl erwáhnt). Weiter 
fehlen einige mehr allgemeine Werke wie H. Duhm, De bósen 
Geister im alten "Testament, Tübingen 1904, und E. Langton, Good 
and, evil spirits, a, Study of the Jewish and Christian Doctrine, its 
Origin and. Development, Londen 1942. Andere wichtige Studien 
welche fehlen sind: H.-I. Marrou, Un ange déchu, un ange pourtant, 
in: Satan, Brugge 1948, S. 28-43; F. Cumont, Les anges du paga- 
nisme, Rev. de l'histoire des religions 72 (1915), S. 159-182; J. 
Riviére, Mort et démon, Rev. des Sc. rel. 1930, S. 577—021. 


Oldenzaal, Reigerstraat 36 G. J. M. BARTELINK 


Ragnar| Holte, Beatitudo och Sapientia. Augustinus och de antika 
filosofskolornas diskussion om máànniskans livsmál (Beatitudo und 
Sapientia, Augustinus und. die Diskussion der antiken Philosophen- 
schulen über das Lebensziel des Menschen). Stockholm, Svenska 
Kyrkans Diakonistyrelses Bokfórlag, 1958. 416 S. Pr. Kr. 30.—. 


Diese umfangreiche und gediegene Studie hat zum Ziel die 
Auffassung von Lebensziel des Menschen bei Augustinus in vor- 
urteilsfreier Weise, das heisst aus dem gegebenen Material heraus, 
zu verstehen, und zwar im Rahmen der Auseinandersetzung, die 
Augustin mit der Telos-Spekulation der antiken Philosophie geführt 
hat. Der Verfasser beschránkt sich in seiner Untersuchung haupt- 
sáchlich auf die álteren Schriften des Augustin, aus der Periode 
386-399. Es zeigt sich, dass er die Probleme, wie auch die dies- 
bezügliche Literatur vóllig beherrscht. Deshalb gelingt es ihm, 
noch nicht erkannte Hintergründe der Telos-Spekulation Augustins 
aufzudecken und hie und da neue Streiflichter auf alte Probleme 
zu werfen. Das Buch ist in vier Hauptabschnitte eingeteilt. Der 
erste Teil heisst ,, Finis Bonorum Sectatores'. Er behandelt das 
Telos bei Aristoteles, Ciceros Darstellung der Telos Überlegungen 
bei den Epikureern, Stoikern, Peripathetikern und Akademikern, 
das 'Telos bei Plotinos, und deutet schliesslich an, dass Augustin 
die Frage nach dem Lebensziel als in der Schrift selbst vorliegend 
auffasst. Es handelt sich bei Augustin gewiss nicht um ein Kom- 
promiss zwischen dem Christentum und der antiken Philosophie. 
Er erkennt die Platonisten in gewissem Grade an, nàmlich insoweit 
ihre Ausserungen nicht in Widerspruch mit der kirchlichen Tradition 
stehen. Aber Augustin steht selber in einer theologischen Tradition, 
die sich in einer eklektischen Weise der Begriffe der antiken Philo- 
sophie bedient. Holte ist der Meinung, dass die Telos-Auffassung 
des Augustin markante Einschlüáge einer Gnosis von alexandri- 
nischem Typus aufweist. Diese Gedanken werden náher ausgeführt 
in dem zweiten Teil des Buches, der den Titel hat: , Auctoritas 
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Christi und Libri Platonicorum.// In seiner Schrift ,,Contra Aca- 
demicos'' legt Augustin dar, dass das Telos nur durch die Inkarnation 
der Wahrheit in Christus erreicht werden kann, sodass das Christen- 
tum sich als die wahre Philosophie und der universelle Weg zum 
Telos erweisst. Augustin ist hier sowohl theologischer Traditionalist 
als philosophischer Eklektiker. Von besonderer Bedeutung für die 
Telos-Spekulation, die ein Hauptproblem in Augustins christlicher 
Philosophie, Anthropologie, Ethik und Scehriftauslegung bildet, 
sind die Seligpreisungen, in der Vulgata eingeleitet mit den Worten 
beati. Sie werden zu einer Lehre des christlichen Telos, welches 
aus 'Tugend und Gottesschau besteht. Dies ist das Thema des 
dritten Hauptabschnittes: ,, Desiderium beatitudinis", das eine ein- 
gehende Analyse der charakteristischen Begriffe der augustinischen 
Anthropologie und Ethik enthált. Schliesslich gibt es aber für 
Augustin keine Seligkeit, die nicht zur Weisheit führt. Sein theolo- 
gisches Programm wird beherrscht von den berühmten Sátzen: 
Credo ut intelligam" und ,,fides quaerens intellectum*'. Der letzte 
Hauptabschnitt des Buches ist deshalb dem ,, Studium Sapientiae" 
gewidmet. Beatitudo und Sapientia sind also die zwei Brennpunkte 
des augustinischen Denkens. Holte's Studie sei allen Gelehrten, die 
sich mit Augustin bescháftigen, zur Prüfung anempfohlen. Der 
Verfasser zeigt Augustin in neuer Sicht: der originelle Ansatz des 
berühmten Theologen ist ein anderer als man meistens glaubt: 
er war Systematiker und versuchte den eklektisch gewáhlten 
philosophischen Stoff nach christlichem Muster zu formen; er 
rang mit der Heiligen Schrift und machte darin stándig Neuent- 
deckungen. 


Amsterdam, Churchill-laan 290! C. J. BLEEKER 


Didyme l'Aveugle, Sur Zacharie. ''exte inédit d'aprés un papyrus 
de Toura. Introduction, texte critique, traduction et notes de Louis 
Doutreleau, s.j. (Sources Chrétiennes 83-85). Paris, Les Editions 
du Cerf, 1962. Pp. 1210. Pr. NF 84.—. 


Pendant le Ve siécle et au début du VIe, Didyme l'Aveugle (313— 
398) était un grand nom dans l'église d' Alexandrie. Dans son Histoire 
Ecclésiastique (IV 25-26) Socrate dit que la divine Providence 
l'avait suscité comme un rempart contre les Ariens et qu'il s'était 
manifesté comme le plus grand défenseur de la foi orthodoxe. 

C'est par les luttes origénistes, et surtout par l'attention attirée, 
dans la querelle de S. Jéróme et Rufin, sur quelques influences 
d'Origéne dans les livres de Didyme, que son oeuvre devint suspect 
et ensuite gagna une condamnation. Cette condamnation était à 
peu prés plus funeste pour les oeuvres de Didyme que pour ceux 
d'Origéne lui-méme. Elle faisait disparaitre presque tous ses livres, 
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mais non à jamais. Pendant la guerre, en 1941, des ouvriers égyptiens 
dégagérent un tas de papyrus qui contenait plusieurs ouvrages de 
Didyme. Dans les trois volumes présents on trouve la publication 
d'un de ces ouvrages. 

On savait déjà que Didyme avait écrit, à l'instigation de S. 
Jéróme, un commentaire sur Zacharie, et que ce dernier avait fait 
usage de cet ouvrage. D'ailleurs Didyme a sans doute utilisé le 
commentaire d'Origéne sur le méme livre. Par ces circonstances 
la découverte, déjà trés intéressante en soi, à encore plus d'im- 
portance. 

L'édition du P. Doutreleau représente plusieurs années d'étude 
soucieuse. Le texte, parfois trés abimé, lui a posé beaucoup de pro- 
blémes qu'il a résolus d'une maniére trés prudente. Le texte est 
accompagné d'une traduction claire et exacte. 

Pour donner au lecteur une impression du caractére de ce com- 
mentaire didymien, en voici un fragment. A l'occasion du texte de 
Zach. IX 12 (ici et dans ce qui suit j'adopte la traduction du 
P. Doutreleau) « vous serez assis sur un rempart » Didyme cite Is. 
26. 1 « Voici la ville forte, notre salut; il en établira le mur et 
l'avant-mur » (III 176). De cette ville avec son mur et son avant-mur 
il dit: « Cette ville, c'est l'Eglise, dont le mur est formé (1) par la 
loi spirituelle et la contemplation mystique ! et dont l'avant-mur, 
qui est à l'extérieur du vrai rempart, est le mot-à-mot et la lettre 
de l'Ecriture. (2) Suivant une autre interprétation, le rempart de 
la ville de beauté, c'est la foi en la Trinité et en le Fils Monogéne 
de Dieu, qui est Verbe de Dieu, Vérité et Sagesse de Dieu, tandis 
que l'avant-mur, par rapport à cette interprétation, ce sont les 
enseignements qui concernent l'incarnation et l'enfantement de 
celui qui est né de Marie, la Vierge qui n'a pas connu d'époux. 
(3) On peut dire que le rempart qui protége l'Eglise, ce sont ses 
pieuses pensées en conformité avec les croyances de la vérité, tandis 
que l'avant-mur, ce sont les enseignements moraux et la garde des 
commandements. (4) On pourrait encore dire que la principale 
défense de la Ville forte, c'est la contemplation savante des réalités 
spirituelles et incorporelles (éx rijg émioT«uovuxfjg vÀv voqvóv xai 
áàccuárov Oecopíac ), tandis que son avant-mur, c'est la connaissance 
sensible du monde visible et de ses éléments (tyjv zteoi. vv aicünvóv 
yvóct» toU qououévov xócuov xai tÀv ucoÓv a)roó) ainsi que la 
divine Providence qui là gouverne » (III 176-179). 

On trouve dans ces mots la prédilection de Didyme pour l'inter- 
prétation spirituelle — il ne néglige pas l'interprétation litérale, 
mais à plusieurs endroits il dit que l'exégése allégorique est néces- 
saire, parce que les mots du texte sont souvent ridicules ou extra- 
vagants, si on les prend à la lettre; c'est la méme considération qui 


1 J'aimerais mieux rendre ce dvQuyuévgc O&coíac par «interprétation 
mystique» ou «spirituelle ». 
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mena les philosophes paiens, par exemple Porphyre, à l'inter- 
prétation allégorique d'Homére. Dans l'introduction, qui contient 
un grand nombre de données particuliérement utiles, le P. Doutreleau 
discute cette forme d'interprétation; on est un peu étonné de n'y 
trouver aucune mention des deux livres capitaux de J. Pépin 
(Mythe et. Allégorie, Paris, Aubier, 1958, et Les deux approches du 
Christianisme, Paris, Les éditions de Minuit, 1961) qui a étudié 
profondément la relation entre l'exégése chrétienne et paienne. 

- Les discussions de caractére philosophique ne sont pas fréquentes 
dans le commentaire: en général Didyme préfére la seconde et la 
troisiéme forme d'interprétation mentionnée dans le texte cité. 
Néanmoins il y a des passages intéressants. Dans V 18 on est étonné 
de trouver les termes pythagoriciens àópgioroc óvdác et éfóoudác, trés 
connus dans la philosophie platonicienne des premiers siécles de 
notre ére. En parlant de la création de l'esprit de l'homme Didyme 
dit: 'O áxAdócac vóv oipavóv ÓU. éxváceoc xai éópácag év ÜeusA(ou vr) 
yüjv xai TOv dvOpctov EÉxtiwv, 'zÀácac év aórQ TO mveüpa a)ro0," 
TobT Ectw T? woyrv cvuzAÉxov xai évàv cc &v0Éysrau vTÀ copa, 
lv & ocvOcvov CGov éx voyrjc xai ocparoc ànorcAco0 s. (IV 179; on se 
souvient ici du Timée de Platon 36b 5ss.). Et ensuite, renvoyant le 
lecteur à zAácag év aóvó il continue: Oó xaÜüáza£ óà zÀAárreTa( vO 
zvcüua voU àvÜooztov, àAÀ' àv aüvQ* o) yÓo conatuxijc qécsoc àAÀa 
Aoyuxijc éovw. IlAávvevas Óà swponyovuévoc v0 cóua vo0 dvÜpdnov, 
xarà TO Oxo MoUoéoc AeyOév: **" EzxAacev ó Osóc vóv dvügc nov yotv 
dàzxO Tc yüc . Le verbe zAátrew ne s'emploie pas en parlant 
directement de l'esprit, mais seulement per accidens. On trouve la 
méme idée dans l'énumération bien connue d'arguments platoniciens 
contre la doctrine stoicienne de la corporalité de l'àme qui se trouve 
dans Némésius, De nat. hom. 2 (p. 69—72 Matth.) et dont Némésius 
attribue l'origine à Ammonius et Numénius: 7/ vvyij xa0' éavtrv 
uév sóctotu TO dÓuoraro», xarà ovuefmxoóc Óà v év d éori 
óiaoratQ Óvtt, cvvÜ&cocirat xal abt?) vovyrj Óuuoravs.? Sans doute Di- 
dyme a subi l'influence de la tradition platonicienne, comme l'a 
démontré le P. Daniélou dans son compte-rendu du présent ouvrage 
(R.S.R. 51 (1963) p. 161-162), et non pas du Stoicisme, comme 
le suggére parfois le P. Doutreleau (p. ex. ad IV 178). 

Mais ces annotations ne veulent pas nuire à cet ouvrage important, 
dont l'utilité est encore augmentée par plusieurs index, parmi 
lesquels l'index complet des mots mérite une mention spéciale. 


Rotterdam, Rosaliastraat 4 J. C. M. vau Wiwpzn, O.F.M. 


? Leemans a inséré l'argumentation entiére dans sa collection des frag- 
ments de Numénius comme ftestim. 29, bien qu'il soit loin d'étre certain que 
Numénius en était l'auctor intellectualis ; cf. sur ce sujet H. Dórrie, Porphyrios' 
«Symmikta  Zetemata» (München 1959), 129—131. 
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Prophetologiwm, ediderunt Carsten Hoeg et Günther Zuntz, Fasc. 
5: Lectiones sabbati sancti (Monumenta Musicae Byzantinae, 
Lectionaria, Vol. I). Hauniae, Ejnar Munksgaard, 1962. S. 415—500. 
Pr. D.Kr. 20.-. 


Nach den textkritischen Ausgaben des Prophetologiums der alt- 
byzantinischen Liturgie für die Weihnachts- und Fastenzeit (die 
Faszikel 1—4) haben Carsten Hoeg und Günther Zuntz einen Anfang 
gemacht mit der Herausgabe der sehr alten, allgemein altchrist- 
lichen (teilweise sogar auf den altsynagogalen Ritus zurückgehen- 
den) Ostervigilien. Carsten Heeg ist inzwischen leider gestorben; 
Günther Zuntz rühmt bescheiden im Vorwort die Arbeit Hoegs 
und ersucht den Leser eventuelle Unvollkommenheiten nur ihm 
selbst anzurechnen. Die Autoren halten die gute Gewohnheit auf- 
recht, Vorwort und Erklárungen im textkritischen Kommentar auf 
lateinisch abzufassen, obwohl man hiergegen Bedenken erhoben 
hat. Übrigens entspricht ihre Arbeitsmethode den hóchsten Forde- 
rungen, die man Ausgaben dieser Art stellen kann. 


Amsterdam, Staalstraat 19 J. M. A. F. SurrsS VAN WAESBERGHE 


Paolino di Milano, Vita d? S. Ambrogio. Introduzione, testo 
critico e note a cura di Michele Pellegrino (Verba Seniorum, N.8. 1). 
Roma, Editrice Studium, [1961]. Pp. 145. Pr. L. 1600. 


Paulinus! Z4fe of St Ambrose has not received the attention of 
modern scholarship which it deserved on account of its importance 
as a historical document. After the Benedictine edition that by 
J. Krabinger (Tübingen 1857) brought a first real advance (he 
added six Monacenses to the manuscripts used by the Benedictines). 
However, his work was ignored in the most recent edition by 
Sister Kaniecka (Washington 1928), whose constitution of the text 
was a failure, just as her commentary in which she appeared not 
to know J. R. Palanque's thorough study of the Vita !. So in the 
introduction of the present edition Mgr. Pellegrino quite rightly 
states that 'fmolto resta da fare all'editore di Paolino" (p. 26). 


1 La Vita Ambros de Paulim, m Revue des Scvences religieuses (not 
Recherches de Science religieuse, as 1s given 1n the bibliography of the present 
edition), 4 (1924), 26/42. 402/20. Palanque summarized the conclusions in 
his thesis Saént Ambroise et U Empire Romain (Paris 1933), p. 409/16. 

? "Ihe readings of the six Monacenses (Lciklo) were borrowed from 
Krabinger. As to the four codices used by Sister Kaniecka (B D f p) Mgr) 
P. states: 'abbiamo nuovamente collazionato i tre primi, corregendo 4$ 
frequenti errori 4n, cui era, incorsa l'editrice (p. 27; the italies are mine). Tt 
5 Sere surprising that apparently he did borrow the readings of 
rom her. 
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Mgr. Pellegrino has based his text on 42 manuscripts, a catalogue 
of which is given in chapter V of the introduction; 35 of them were 
collated in whole or in part by him for the first time.? But he has 
left out of consideration some thirty others. The reasons for this 
do not become clear, as he does not give a list of these manuscripts, 
but confines himself to the statement: Abbiamo creduto di poterci 
dispensare dall'esame d'una trentina di altri codici, dal secolo XI 
al XV, di cui siamo venuti a conoscenza attraverso i cataloghi" 
(p. 27). Nevertheless we should only be grateful for the considerably 
increased number of manuscripts used, if these materials had not 
been worked up in à way which is far from satisfactory. 

Though refraining from a rigorous classification which, he says, 
"jn una tradizione cos! abbondante e caratterizzata da un'estrema 
varletà e libertà, sarebbe per lo piü precaria e incerta" (p. 31), 
Mgr. P. has tried to arrive at a certain arrangement and valuation 
of the manuscripts. He rightly begins by distinguishing some 
groups of manuscripts which are clearly related, because they 
frequently show à common reading against all other sources. But 
there is no evidence of a further investigation having been made 
into the possible relations of these small groups (nearly all con- 
sisting of two members) and those of the other manuscripts. — 
Secondly the 'Sonderfehler' of the manuscripts are studied. Of 
course this cannot give indications regarding the origin of à manu- 
script; but it can tell us much about its character. Therefore it 
is to be regretted that a detailed survey has been given only in 
the case of K, à Matritensis of the end of the tenth or the beginning 
of the eleventh century (and to a lesser extent in that of Krabinger's 
Monacenses and the Einsiedlensis H, s.X). As to the other manu- 
scripts, after the number of their singular faults having been 
mentioned either few examples are given and shortly characterized 
or it is only stated that these faults have no particular importance. 
A conclusion regarding the value of the manuscript in question 
is never drawn. — Finally à number of passages, in which Mgr. P. 
thinks the correct reading can be established with certainty, has 
been examined in order to infer the value of the manuscripts from 
their readings in these cases. Now an examination of crucial passages 
of some length is certainly à correct method to establish the filiation 
and value of manuscripts. However, passages in which the correct 
reading is more or less certain, and which, moreover, are extremely 
short (most of them consisting of one or two words) have hardly 
any significance for that purpose. 

It is clear that this study of the tradition, not thorough enough 
and in part methodically incorrect, could not gain the desired 
result. In fact Mgr. P. concludes: *dobbiamo riconoscere che per 
la costituzione del testo ben poco si puó contare sull'autorità dei 
codici; valgono sopratutto i criteri interni" (p. 46). 

Here further difficulties arise. The internal criteria just-mentioned 
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are for the greater part of a linguistic and stilistic nature. They 
can only be provided by a detailed study of Paulinus' language and 
style, which has not yet been made! Nor is it possible to set up 
such an enquiry with the help of the present edition, because the 
critical apparatus has been unduly reduced. Not only have ortho- 
graphical variants been omitted (which is correct), but also quelle 
che non gioverebbero alla costituzione del testo perché evidente- 
mente errate né capaci di suggerire sotto l'errore una lezione buona: 
sbagli materiali, aplografie e dittografie, correzioni stilistiche, 
trasposizioni arbitrarie e simili" (p. 46). For these materials we 
are referred to the introduction, where, however, they are not given 
completely, as I have pointed out above. Besides, in spite of the 
fact that the study of the manuscripts has been without result 
regarding their valuation, Mgr. P. has thought it necessary to make 
a selection: ''allorché una lezione 6 data da un codice dei seooli 
IX-X o X-XI, abbiam citato solo questi codici piü antichi, che 
hanno a loro favore la presunzione dell'originarietà; dove una 
lezione di qualche interesse é solo in codici piü tardi, abbiam citato 
qualeuno di questi, dando naturalmente la preferenza ai piü 
antichi" (p. 47). 

From all this we must conclude that as far as the establishment 
of the text is concerned this edition is unsatisfactory, and that it 
cannot be used for a more thorough study of the manuscripts and 
of the language and style of Paulinus. The work has to be done 
once more. Whether this will result in à considerably divergent 
text is not certain, but it seems very well possible: the present text 
is smooth in general, but it is remarkable how frequently the 
readings of the very oldest manuscripts have been rejected. In 
any case, however, the critical apparatus of such an edition will 
be quite different. 

Much better are the commentary and translation. The notes give 
useful information and numerous bibliographical references. The 
Italian translation is clear and generally reliable. 

Also the first four chapters of the introduction are valuable. 
Mgr. P. gives à prudent and critical discussion of the data on 
Paulinus' life (p. 1/4). — Next he deals with the occasion and the 
date of the work (p. 5/7). In his opinion the fact that Jerome and 
Athanasius are called beati viri in the preface makes it very probable 
that Paulinus wrote after A.D. 420, but not certain (as was argued 
by Bouvy and Palanque), because beatus and beatissimus are also 
applied to living persons. However, the argument of the French 
scholars gains in strength by the fact that here, and nowhere else 
in the Vita, St Ambrose, too, is called beatus. —'The third chapter 
(p. 8/11) contains an analysis of the work and a short characteriza- 
tion of its language and style.— Finally the nature of the Vita, 
its value as a historical document and its sources are discussed 
(p. 12/23). Among Paulinus! written sources Mgr. P. also reckons 
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the chapters of the Historia ecclesiastica which Rufinus devoted 
to St Ambrose. But to my mind the verbal similarity of Hist. eccl. 
11, 11, dealing with Ambrose's election as a bishop, to Vita 6. 8/9 
is not sufficiently striking to justify this conclusion. The same 
holds for the aecount of Justina's intrigues (Hist. eccl. 11, 15/6 
and Vía 12). The comparison of Ambrose with Eliah, made by 
Rufinus in this connection, is found in the Vita in a totally different 
context (ch. 47, dealing with the bishop's death) and was, moreover, 
obvious in the case of a man like Ambrose. More significant would 
be Rufinus! remarkable qualification of Ambrose as a ecclesiae 
murus el turris, if this, too, was not found in the V:ta in another 
connection (Ambrose's election), and if in the preface Paulinus 
had not characterized also Jerome and Athanasius as men qui muri 
ecclesiarum sunt eb eloquentiae fontes. So the opinion of Palanque 
seems more plausible, according to whom Paulinus and Rufinus 
used independently of each other the same oral informations, which 
Rufinus received in Aquilea from bishop Chromatius who had been 
well acquainted with St Ambrose (Saint Ambroise et UEmqpire 
Romain, p. 408/9).— Mgr. P. rightly concludes that Paulinus, 
though giving various first-hand information, as a biographer is 
inferior to Pontius and Possidius. 

The book is concluded by an /ndex locorum and an Index nomwmum 
el. rerum notabiliwm 3. 
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Keetje Rozemond, La christologie de saint Jean Damascéóne 
(Studia Patristica et Byzantina, 8. Heft). Ettal, Buch-Kunstverlag 
Ettal, 1959. Pp. 184. Pr. DM 17.-. 


Voici une thése de doctorat, soutenue dans la faculté de théologie 
de Leyde, vraiment magistrale. L'auteur connait à fond toute la 
littérature sur son sujet difficile, y compris la littérature en langue 
russe, ce qui est de trés grande importance. Sa thése est une contri- 


3 "The usefulness of these indexes is somewhat diminished by & number 
of inaccuracies, e.g. Rufin. Hist. eccl. 1 7 etc. refers to page 20 (not chapter 
20), II 8 and 18 must be added, II 28 has to be deleted; Soer. Hist. eccl. 
IV 30 (quoted on p. 20) has not been mentioned ; Sulp. Sev. Vita S. Mart. 
12,5 refers to chapter (not page) 7. — Similar mistakes are found elsewhere, 
e.g. p. 31: segregabat (19,6) is given as the reading of Lklo, but the crit. app. 
has Aklo; et procuratorem (instead of ut procuratorem se) is given as the 
variant of Lklo in 19, 11, but the erit. app. gives et procuratorem . . . confitetur 
(instead of confiteretur); were magn? thesauri (33,8) is given as the reading 
of klo, but the app. crit. has uere thesauri magna. — P. 33: 54,9 revertente 
AG, read 51,9. — P. 41: it is said that in 1,10 the words cum llà adstarem 
are omitted by A FPTUXYZocent, but the app. crit. gives om. BF. — P. 72: 
obressa . . . sepetebant (14, 11/3), read obsessa . . . repetebant ; ad (15,0), read ab. 
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bution d'intérét fondamental concernant un théme de plus en plus 
essentiel pour l'histoire de la théologie et spécialement dans le 
dialogue Rome-Réformation. 

Le grand Damascéne se trouve vraiment dans le centre de 
l'intérét des théologiens les derniéres années. Dans la méme oollec- 
tion, oü est publiée la thése de notre auteur, différentes études ont 
déjà paru sur la théologie de saint Jean Damascéne et la place de sa 
pensée dans l'ensemble de la théologie de Byzance. Mais c'est 
vraiment l'étude approfondie de Mlle R. sur la christologie du 
Damasceéne (car la christologie reste le point central, mais aussi 
souvent la crux difficile pour la théologie), qu'on peut considérer 
comme l'apogée de ces ceuvres. 

Par une voie méthodique et claire l'auteur développe la question 
essentielle de sa thése: comment la conception du Christ, prononcée 
par le concile de Chalcédoine, a-t-elle été reprise et développée par 
saint Jean Damascéne? L'oeuvre du saint lui-méme lui a fourni la 
réponse. Elle montre comment le Damascéne enseigne que le Christ 
ait tout assumé de la nature humaine, pour que tout soit sauvé par 
lui. Mais ici aussi se présentent immédiatement les questions les 
plus difficiles pour la théologie, p.e. le théme du Grand Samedi dans 
la liturgie orthodoxe: comment la source de la Vie divine peut 
descendre dans le royaume de Hades? L'auteur comprend trés bien 
que d'autres problémes se reflétent dans les recherches théologiques 
du dix-neuviéme et du vingtiéme siécle. Mais c'est son grand 
mérite d'avoir clairement montré qu'encore aujourd'hui, malgré 
différentes expressions philosophiques et dogmatiques, la christo- 
logie du docteur byzantin vaut d'étre connue et étudiée avec 
attention et qu'il vaut la peine de vaincre ces difficultés pour 
pénétrer dans les vérités centrales de cette christologie. Trés 
profonds sont les mots que notre auteur consacre (p. 43) au reproche 
de doeétisme et de monophysisme qu'on peut entendre du coté 
chrétien moderne envers cette théologie. Elle montre clairement 
qu'on peut reprocher de l'autre part un certain nestorianisme au 
courant hénotique dans le protestantisme moderne. C'est ici que la 
christologie classique peut donner aux théologiens modernes une 
réponse au sujet de la conscience de soi. La thése de Mlle R. est 
vraiment classique et moderne au meilleur sens de ces mots. 

Autre question théologique difficile que l'auteur discute dans le 
chapitre sur les deux volontés: la doctrine traditionnelle, que la 
divinité est demeurée impassible pendant la passion et l'objection 
des théologiens modernes, qui trouvent que cette théorie diminue la 
réalité de la souffrance du Christ (p. 36). Le Damascéne croit que 


1 Une question intéressante: on peut se demander ce qu'il reste encore 
de la figure mystérieuse du Ko0c—2Xwtr5o sans quelque chose qui sent le 
«doeétisme» ou le «monophysisme». Notre auteur veut s'en charger? 
Nous lui en serions reconnaissants. 
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d'une part «le Christ à assumé pleinement la volonté humaine pour 
la guérir, mais que la priorité est à sa volonté divine qui est la 
grande volonté de salut de la sainte Trinité » (p. 37). Intéressant 
est ce que l'auteur dit à la page 49, que «certains théologiens 
modernes ont posé des questions relatives à la christologie, qui ne 
se posaient pas pour notre auteur» et que «leur crainte devant 
le docétisme des classiques ne parait pas fondée ». Elle répéte les 
mots de D. M. Baillie (God was in Christ, London 1953, p. 54), 
qui appelle l'époque actuelle « the end of docetism ». Serait-ce vrai? 
On aurait voulu que notre auteur aurait encore plus profondément 
touché cette question fondamentale, qui reste actuelle et qui touche 
au probléme des origines du christianisme. Peut-étre plus tard? 
L'auteur a tous les talents pour nous en donner une étude exhaustive. 

Sur un autre point encore l'oeuvre de Mlle R. est d'une grande 
actualité. C'est le contact avec l'orthodoxie qui a attiré l'attention 
des oecuménistes sur la notion mystique de l'Eglise. Et l'auteur nous 
montre que le Damascéne entre dans le courant mystique de 
l'Eglise, dans sa vie dirigée par le Saint-Esprit. Elle nous conduit 
par la théologie du Damascéne jusque dans le coeur de l'Eglise- 
Mystére. Quel est l'essence de l'Eglise, quel est son but? Deux 
questions posées par l'oecuménisme. Son essence est mystére, son 
but adoration. Et saint Jean Damascéne, qui dans sa théologie unit 
la pensée dogmatique et la contemplation, est une des manifesta- 
tions les plus riches de l'Esprit qui anime l'Eglise. 

Dans le dernier chapitre de son livre l'auteur nous donne des 
traductions splendides des hymnes, des sermons et d'autres textes 
liturgiques du Damascéne. La liturgie, c'est la voix vivante de 
l'Eglise, c'est la voix de l'Esprit. Dans l'année mystique de l'Eglise, 
dans l'année du Seigneur le mystére de la personne du Christ est 
révélé. Dans les fétes de l'Eglise on voit, dans les hymnes de l'Eglise 
on entend la gloire divine et le cheeur entier de l'Eglise se joint aux 
anges du ciel à leur louange. C'est pour la premiére fois que nous 
avons ici une traduction en une langue moderne de ces textes 
splendides, dans lesquels se réflet toute la profondeur de la théologie 
mystique de la liturgie de l'Eglise. C'est vraiment de la théologie 
vécue, de la théologie en action. Quelle richesse mystique dans ces 
hymnes sur la Théophanie, dans le sermon du Grand Samedi, dans 
le canon de Páques et de la Transfiguration.? Peut-étre l'auteur 
aurait pu indiquer, à l'occasion du sermon du Grand Samedi, les 
liens intimes entre l'icone de la Descente dans le Hades et ce sermon. 
Saint Jean Damascéne est non seulement le poéte des canons ou 
hymnes liturgiques, mais aussi celui qui à créé un canon pour 
l'ieonographie. Dans les mots sur les portes brisées et les barreaux 


? La traduction est peut-étre encore plus exacte que dans E. Mercenier, 
La priére des Egléses de rite byzantin, 'Tome II, Les Fétes, Monastére de 
Chevetogne-Belgique [1948], pp. 269—281. 
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écrasés (p. 77) on voit devant soi la Karáfaow; du Kyrios-Vain- 
queur. C'est dans ce sermon du Grand Samedi qu'on peut spéciale- 
ment admirer les talents de notre auteur, qui à rendu le grec 
poétique et rhythmique du poéte liturgique, que est le Damascéne, 
dans un frangais tellement limpide et fluide. 

Partout dans sa thése Mlle R. insiste, se plongeant dans son sujet, 
sur la priorité de la divinité du Christ, ce qu'elle appelle avec le 
théologien russe Florovsky l'asymétrie. Elle montre clairement que 
cette asymétrie existe à la base méme de la christologie orientale; 
et nous voyons que cette vision fondamentale de la divinité du 
Christ dans la théologie orientale est aussi le centre de la christologie 
de saint Jean Damascéne. Elle à vraiment dans toute profondeur, 
comme elle le dit elle-méme, regardé de prés chez notre saint l'image 
du Christ-Dieu en examinant un à un les problémes que posait 
une réflexion christologique méírie, trois siécles aprés la grande 
définition dogmatique de Chaleédoine. Par sa thése on voit aussi 
comment des théologiens comme Harnack et Seeberg se sont 
trompés sur la signification de la mystique orthodoxe et se sont 
embourbés dans d'inextricables malentendus en essayant de rendre 
compte de cette union physique avec le Christ, qui est une des 
pensées centrales de la théologie orientale. Cette communion 
physique entre le Christ et les fidéles n'a rien à faire avec une 
matérialisation, qui eculminerait dans un sacramentalisme outré. 

Tout théologien qui s'occupe de l' Eglise orientale et de la théologie 
ou de la liturgie orthodoxes, mais aussi tout oecuméniste sera 
reconnaissant pour ce livre. Nous espérons de voir encore beaucoup 
de la main de Mlle R. qui s'est montrée spécialiste et grande experte 
dans le domaine de la théologie orthodoxe en général et notamment 
du grand Damascéne. 


Dordrecht, Vest 201 P. J. G. A. HENDRIX 


BOOKS RECEIVED 


(The inclusion of à book in this list, which contains all books 
received by the editors, does not guarantee its subsequent review.) 


Saneti Ambrosii opera. Pars octava. De fide [ad Gratianum], 
recensuit Otto Faller S.I. (Corp. Seript. Eccles. Lat. LX XVIII, 
8). Vindobonae, Hoelder-Pichler-Tempsky, 1962. Pp. XV, 60*, 
331. Pr. $ 14.—. 


Saint Ambrose. Theological and Dogmatie Works. Translated by 
Roy J. Deferrari (The Fathers of the Church. A New Trans- 
lation, vol. 44). Washington 17, D.C., The Catholic University 
of America Press, 1963. Pp. XXIII, 343. 


Paul Aubin, s.j., Le probléme de la « Conversion ». Etude sur un 
terme commun à l'Hellénisme et au Christianisme des trois 
premiers siécles (Théologie historique, 1). Paris, Beauchesne 
et ses Fils, [1963]. Pp. 236. Pr. Fr. 20.—. 


Die Regel des heiligen Augustinus, mit Einführung und Erklàrung 
von P. Adolar Zumkeller O.E.S.A. Würzburg, Augustinus- 
Verlag, [1963]. Pp. 120. Pr. DM 5.40. 


T. A. Burkill, Mysterious Revelation. An Examination of the 
Philosophy of St. Mark's Gospel. Ithaca, New York, Cornell 
University Press, 1963. Pp. XII, 337. Pr. $ 06.50. 


Conciliorum oecumenieorum decreta. Edidit Centro di Documen- 
tazione, Istituto per le Scienze Religiose, Bologna. Curantibus 
Josepho Alberigo, Perikle-P. Joannou, Claudio Leonardi, 
Paulo Prodi. Consultante Huberto Jedin. Editio altera. 
Basileae-Barcinone-Friburgi-Romae-Vindobonae, Herder, 1962. 
Pp. XXIII, 792, 72*. Pr. DM 55.-. 


Antoine Guillaumont, Les 'Képhalaia (Gnostica! d'Evagre le 
Pontique et l'histoire de l'Origénisme chez les Grecs et chez les 
Syriens (Patristica Sorbonensia, 5). Paris, Editions du Sueil, 
[1962]. Pp. 366. 


Carmela Jacono, Bibliografia di Leone Allacei (1588-1669). Quaderni 
dell' Istituto di filologia Greca della Università di Palermo, 2. 
Palermo, Presso l'Aecademia, 1962. Pp. 57. 


Jahrbuch für Antike und Christentum. Jahrgang 4 (1961). Münster 
Westfalen, Aschendorffsche Verlagsbuchhandlung, 1962. Pp. 
198, 12 pl. 


Hans Küng, Kirche im Konzil (Herder-Bücherei, Bd. 140). Freiburg- 
Basel-Wien, Herder, [1963]. Pp. 221. 


191 


1929 BOOKS RECEIVED 


Maximi Episcopi Taurinensis Collectionem sermonum antiquam 
nonnullis sermonibus extravagantibus adiectis edidit Almut 
Mutzenbecher (Corpus Christianorum, ser. Lat. XXIII). 
Turnholti, Typographi Brepols editores Pontificii, 1962. 
Pp. LXXV, 514. Pr. B.Fr. 725/650. 


R. A. Norris, Jr., Manhood and Christ. A Study in the Christology 
of Theodore of Mopsuestia. Oxford, Clarendon Press, 1963. 
Pp. XV, 274. Pr. 38/—. 


The Poems of Prudentius. Translated by Sister M. Clement Eagan, 
C.C.V.I. (The Fathers of the Church. A New Translation, 
vol. 43). Washington 17, D.C. 'The Catholie University of 
America Press, 1962. Pp. XXXI, 230. Pr. $ 5.50. 


Willy Rordorf, Der Sonntag. Geschichte des Ruhe- und CGottes- 
diensttages im  àltesten Christentum (Abhandlungen zur 
Theologie des Alten und Neuen Testaments, 43). Zürich, 
Zwingli Verlag, 1962. Pp. 336. Pr. Sw.Fr. 26.—. 


J. B. Segal, The Hebrew Passover from the Earliest Times to A.D. 70 
(London Oriental Series, vol. 12). London, Oxford University 
Press, 1963. Pp. XVI, 294. Pr. 42/—. 


A. N. Sherwin-White, Roman Society and Roman Law in the New 
Testament (The Sacrum Lectures 1960—1961). Oxford, Claren- 
don Press, 1963. Pp. XII, 204. Pr. 25/—. 


Q. S. F. Tertulliani Ad martyras. Prolegomeni, testo critico, 
traduzione e commento di Antonio Quaequarelli (Opuscula 
Patrum, 2). Roma-Parigi-Tournai-New York, Desclée & Ci., 
1963. Pp. 183. 


S. Ty&Skevié, Die Einheit der Kirche und Byzanz. Übersetzt und 
herausgegeben von Fr. Karl Liesner S.J. (Das óstliche Christen- 
tum, Neue Folge, Heft 16). Würzburg, Augustinus-Verlag, 
1962. Pp. VIII, 112. Pr. DM 16.20. 


John Wilkinson, Interpretation and Community. London, Mac- 
milan & Co Ltd. — New York, St Martin's Press, 1963. 
Pp. XXVI, 243. Pr. 30/—. 


Vigiliae Christianae 17 (1963) 193—206, (O North-Holland. Publishing Co. 


Not to be reproduced by photoprint or microfilm without written permission from the publisher 


THE BACKGROUND OF ST. IGNATIUS OF ANTIOCH 


BY 


L. W. BARNARD 


Ignatius of Antioch is one of the key figures of the Church of 
the early second century. Unlike the other Apostolic Fathers he 
lays bare his innermost thoughts and feelings. In the seven genuine 
Ignatian Epistles, written or dictated while on his last journey 
to Rome, there is revealed à person passionately devoted to his 
faith—one who strongly desires martyrdom —yet one who is 
concerned with the practical details of Church life and order and 
especially with the problem of heresy and schism. Ignatius cannot 
wholly be explained in terms of modern psychology although his 
language sometimes betrays an exuberance and wildness which 
could be interpreted as neurotic. However we must never forget 
that Ignatius was à condemned prisoner who was being transported 
across Asia Minor in the custody of Roman soldiers whom he 
calls *ten leopards" 1 — '*who become worse for kind treatment" 
(ad Rom. v. 1). Letters quickly dictated ? in such circumstances 
are likely to deal with a few main topics and to lack a developed 
presentation of ideas. The fact that the Ignatian letters strongly 
resemble one another in subject matter should cause no surprise. 
Ignatius was not writing in the leisurely manner of the academic 
scholar. This fact accounts for the re-iteration of his views on 
episcopacy and his horror of separation from the Church. The 
saint already lives in the supernatural world in his desire to be 
with Christ and everywhere he sees indications of this world 
impinging on the everyday world of space and time. The Bishops, 
presbyters and deacons on earth not only resemble-—they are 
God and Jesus Christ. Such mysticism, which seems so lofty and 
exalted in comparison with the struggling conditions of the Church 
in the early second century, cannot but move us to admiration. 


1 "This is the first instance of the word 'leopard" in Greek or Latin 
literature. 

? All the letters were probably written within a fortnight. 'Those to the 
Ephesians, Magnesians and Trallians may have been written within a day 
of each other. 
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Ignatius is one of those Fathers who cannot be fitted into any hard 
and fast category. He is unique in every sense of the word. 

More recent Ignatian studies have sought to illuminate the 
background of Ignatius' life and theology. H. Scehlier in his 
Religionsgeschichtliche Untersuchungen zu den Ignatiusbriefen 
(1929) and H. W. Bartsch in his Gnostisches Gut und Gemeinde- 
tradition bei Ignatius von Antiochien (1940) studied the Epistles 
in the light of the all-embracing German religious-historical school 
(Religionsgeschichtlicheschule). According to this school there 
stands in the background of Ignatius! thought, as behind all early 
Christian literature, an Iranian-Gnostic myth of a descending and 
ascending redeemer which was widely known in the ancient world 
and had many ramifications in different systems. According to 
Schlier this form of Gnosticism was such a strong influence on 
Ignatius that it fully explains his theology. Bartsch, on the other 
hand, holds that Gmnostie influence penetrated Ignatius! thought 
mainly in his idea of the Unity of God. He distinguishes three 
strands in Ignatius: The early Christian preaching; an indirect 
Gnosticism mediated through the Johannine theology; and a 
direct Gnostic influence. We shall discuss these positions later in 
this note — suffice is it to say that the major problem which confronts 
Ignatian studies today is the understanding of the background of 
the Ignatian Epistles. In this quest more recent studies have 
moved away from that concentration on the "rise" of the 
monarchieal episcopate, the ministry and Church order which 
characterized earlier studies. The publication of V. Corwin's, 
St. Ignatius and Christianity in Antioch (1960) illustrates this 
change of emphasis. 

We shall now attempt to isolate three strands in the background 
of Ignatius which influenced his theology: 


1l. The Local Situation : 


The Epistles were written within a short period as the Saint 
journeyed through Asia Minor and they discuss burning problems 
which had arisen in the Churches of the western end of that area. 
Ignatius, even in his most lofty moments, has his feet firmly 
rooted in the every day life and problems of these small Christian 
communities. It is then not suprising that an older generation of 
Scholars tended to treat the Ignatian Epistles primarily as sources 
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for the Church history of Asia Minor and even spoke of an ''Asia 
Minor Theology" as distinct from ordinary Gentile Christianity.3 
Harnack could say that Ignatius' theology is of the same nature 
as that of Melito and Irenaeus whose predecessor he is.4 Albert 
Sehweitzer spoke of the *'hellenization of Christianity by Ignatius 
and the Asia Minor theology''.5 It may be doubted if these ad hoc 
judgements will do. Ignatius cannot be interpreted as à kind of 
intermediate figure between the author of the Fourth Gospel and 
Melito of Sardis or as the supreme example of hellenization. The 
essence of his thought springs out of his experience as Bishop of 
Antioch in spite of his concern for the Churches of Asia Minor. 
He is primarily a witness to a type of Syrian Christianity which 
was known and practised in Antioch in the early second century 
to which he himself had contributed. A recognition of this fact 
will do much to explain certain elements in his thought which have 
been much misunderstood. 

The city of Antioch had been made a civitas libera by Pompey 
and such it remained until the time of Antoninus Pius who made 
it à colonia. In ancient times, although it was called "the Beautiful" 
(Àj xoaA5), the city's moral reputation was never high. Enjoyment 
of life was the main occupation of its inhabitants and a sense of 
responsibility only incidental. It is significant that the city was 
ealled Antioch upon Daphne" after the name of the pleasure 
gardens, five miles away, whose name has come down through 
history with an evil connotation. Juvenal flung one of his wittiest 
jibes at his own decadent Imperial city when he said that the 
Orontes had flowed into the Tiber (Sat. 111.62). The brilliant civili- 
sation of the hellenistic age had failed to redeem the turbulent, fickle 
and dissolute character of the Syrian. Cicero, it is true, flattered 
Antioch as a city of most learned men and most liberal studies 
(pro Arch. iii) but the sober verdict of history is different. No Greek 
region has fewer memorial stones or fewer inscriptions to show.$ 


3 F. Loofs was however an exception. See his Leitfaden zum Studium 
der Dogmengeschichte 4th ed. (1906) p. 102. 

^ Dogmengeschichte 4th ed. 1l. p. 241. 

5 'l'he Mysticism of Paul the Apostle p. 343. 

$ 'lhis is well brought out by G. Downey in his monumental study, 
A History of Antioch in Syria from Seleucus to the Arab Conquest 
(Princeton 1961). But Downey points out that the paucity of the archaelogical 
and epigraphie evidence is compensated by the fulness of the literary 
sources— especially for the last three centuries before the Arab Conquest. 
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The population of Antioch was cosmopolitan. A Jewish com- 
munity had been in existence since the city's foundation and Jews 
were allowed special privileges by the Seleucid rulers. Moreover in 
the time of Pompey a powerful corporation of Roman merchants 
existed which dominated trade and commerce. Not far to the north 
the Roman legions were stationed and, as so often happens with 
military personnel, intermarriage with local girls was not infrequent. 
New groups of one kind or another were constantly attracted to 
Antioch, the third city of the Empire, bringing with them their 
beliefs and ways of life. Yet beneath this cosmopolitanism Antioch's 
semitic and oriental character remained dominant. 

It was from this cosmopolitan population that the Christian 
Church drew its members. In the free atmosphere of the Syrian 
capital the original disciples had first been called Christians 
(Acts. xi.260) — the designation perhaps coming from the populace 
who quickly noticed à new phenomenon in their midst. By Igna- 
tius' time Christianity " had embraced much semitie and oriental 
imagery into its theology and liturgy. The Odes of Solomon shew 
this imagery run riot. In Ignatius it is more disciplined. Thus he 
speaks of 'the evil odour of the doctrine of the Prince of this 
world" (ad. Eph. xvii.l). He regards the Church as the planting 
of the Father and its members as branches of the Cross (ad. Trall. 
xi.1-2); those who separate themselves from the Church are wicked 
offshoots which bear deadly fruit (ad. Trall. xi.1). In Ignatius we 
find references to the sounds of the ear. The harp suggests the 
Bishop who is "attuned to the commandments as a harp to its 
strings" (ad. Phil. 1.2) or the presbyters attuned to the Bishop; 
"by your concord and harmonious love Jesus Christ is being sung" 
(ad. Eph. iv.1). Christians assembled together for worship join in 
this choir in order to "receive the key of God in unison, and sing 
with one voice through Jesus Christ to the Father, that he may 
both hear you and may recognise, through your good works, that 


* 'Ihe substantive xgictriavicuóc first appears in ad Magn. x.3, ad 
Rom. iii.3, ad Phil. vi. 1; cf. Martyr. Polye. x; Clem. Alex. Strom. vii.l. 
Together with the verb »xoicriaví(Gew it was no doubt coined as à matter 
of course once the word xgwtiavóg had been used. Note the observation 
of Lightfoot, Ignat. Vol. 2. Sect. 1. p. 134. "In the N.T. the word '*'Christian"' 
is still more or less a term of reproach; in the age of Ignatius it has become 
a title of honour". 
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you are members of his Son" (ad. Eph. iv.2). Such imagery, which 
goes beyond anything found in the N.T., came from Ignatius' 
Syrian background. Such is also the case with his passionate 
feeling, his exuberance, his stream of paradoxes and epigrams and 
his desire for martyrdom. In essence, although his name Egnatus 
is Latin, he remained an Oriental. 

Miss Corwin, in her valuable book, has attempted, on the basis 
of the evidence of the Ignatian Epistles, to construct a coherent 
pieture of Church life in Antioch in the Saint's time. She believes 
that Ignatius represented a "middle party" within the Church 
which tried to keep à balance between an Essene Jewish Christian 
group, who reverenced the Teacher of Righteousness alongside the 
figure of Jesus, and a Docetic-Christian group who regarded 
themselves as 'spiritual" and withdrew from the worship of the 
local eongregations. This situation, she argues, accounts for the 
eirenic emphasis in the Epistles whereby Ignatius seeks to reconcile 
Christians of different backgrounds within the one Church (ad. Eph. 
x.1-3; ad Magn. x.3) although standing firmly for his own point 
of view. 

While this thesis is interesting as a new attempt to solve an old 
problem it cannot be said that the author has succeeded in 
establishing her position. In the first place Ignatius argues against 
a Docetism and Judaism which is rampant in the Churches of 
Asia Minor. While it is possible, and perhaps likely, that he had 
met them before in Antioch this falls short of proof. Even if we 
grant her suggestion it is still difficult to show that they represent 
different groups within the Antiochene Church. As we shall see 
later Ignatius nowhere states that there are two parties to which 
he is opposed. Moreover it is not certain that the '"Judaizers" of 
the Epistles are correctly interpreted as Essene Christians descended 
from members of the Dead Sea sect who fled from the Qumran 
monastery when it was overrun in 68 A.D. Miss Corwin instances 
Ignatius! reference to Jesus Christ as "our only teacher" in ad. 
Magn. ix.l. as an indieation that he is rebutting the claims of 
Essene Christians that the Teacher of Righteousness had a position 
beside that of Christ.? This seems far-fetched. Ignatius is merely 


3. Op. cit. pp. 52-65, especially p. 64. 
? Op. cit. p. 63. 
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saying that Judaizers who wish to follow Moses and the Rabbis, 
while still remaining Christians, have a divided allegiance: they 
must choose one or the other. This question was acute in Magnesia 
and Philadelphia. 


92. Judaism and Gmnosticism : 


We now turn to what is a major battle ground in Ignatian 
studies. Is Ignatius combatting two distinct heresies which were 
rampant in the Churches of Asia Minor — or is he combatting only 
one form of Judaeo-Gnosticism? How far was Ignatius himself 
influenced by Gmnosticism and perhaps incipient Valentinianism ? 
Firstly let us look at the known facts. 

Ignatius accuses certain adversaries of Judaism in two Epistles 
only, viz. those to the Philadelphians and the Magnesians. There 
can, I think, be little doubt that in ad Magn. he accuses the same 
persons of Judaism and docetism. Thus in Ch. viii.l he refers to 
strange doctrines or old fables in the midst of a chapter warning 
his readers against Judaism; in ix.1 he refers by implication to 
those who keep the sabbath — now superseded by the Lord's Day — 
as denying the death of Christ; in x.3 Ignatius says it is monstrous 
to talk of Jesus Christ and to practise Judaism ; in Ch. xi he sums 
up by warning the Magnesians "not to fall into the snare of vain 
doctrine, but to be convinced of the birth and passion and resur- 
rection which took place at the time of the procuratorship of 
Pontius Pilate; for these things were truly (à4506c) and certainly 
done by Jesus Christ, our hope, from which God grant that none 
of you be turned aside". This is clearly à warning against docetism. 
The attempts of C. C. Richardson,!? Bartsch, Corwin and other 
scholars to separate two distinct groups of hereticos founders on 
ad Magn. viii-xi. It is also significant that nowhere else in the 
Epistles does Ignatius give any indication that he is fighting on 
two fronts. He uses the same terms when speaking of both 
tendencies. Thus both Judaism and Docetism are 'not the planting 
of the Father" (ad Trall. xil, ad Phil. iiü.1); both alike are 
warned *'to repent to the Unity of God", "to repent towards God" 
(ad Phil. viii.l, ad Smyrn. ix.1); both are called "heterodoxy" 
(ad Magn. viii.1l, ad Smyrn. vi.2); he tells his readers in identical 


19 'TIhe Christianity of Ignatius of Antioch (1935) pp. 81-5. 
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language that he does not speak because he accuses them of 
complicity in these errors but because he wishes to warn them 
(ad Magn. xi.l, ad Trall. viii.1-2). Lightfoot, in his masterly 
study, gives further examples of identity of language and concludes 
that these facts furnish a strong presumption that Ignatius is 
describing the same thing in the two sets of passages.!! I cannot 
see how this judgement can easily be set aside. 

So much for the facts. What then was the nature of this Judaeo- 
Docetism which Ignatius combatted so vigorously? The Docetic 
element is quite clear; it was a denial of the physical birth, death 
and resurrection of Christ, the same tendency as was combatted 
in I Jn. 1.1-3, iv.1-3; II Jn. 7. This was one of the earliest 
Christian heresies as Jerome noted: '"The blood of Christ was 
still fresh in Judaea when His body was said to be à phantasm" 
(adv. Lucif. 23). It is the Jewish element in the Ignatian heresy 
which has been the subject of much dispute. How can docetism, 
with its denial of the corporeal reality of Christ's body, be at the 
same time Jewish? Was there ever such a thing as Judeo-Docetism ? 

The recently discovered Gnostie documents from Nag Hammadi 
in Egypt have now provided firm evidence that Jewish speculation, 
particularly concerning the Name of God and of angels, did 
influence incipient Gnostic thought —and that at a time only 
slightly later than the time of Ignatius. Moreover the belief that 
Judaism was a monolithie structure, predominantly Pharisaic, 
from pre-Christian times down to the age of the Mishna and 
Talmud !? has been shaken by the discovery of the Dead Sea 
Serolls which have supplied proof that Judaism was far more 
varied and open to outside influences — especially before 70 A.D.!3 
The Qumran documents show, at the very least, hellenistic ideas 
and terminology invading Judaism on Palestinian soil: e.g. the 
term "mystery" now appears in Hebrew documents — in fact one of 
the first finds published bore the title *"The Book of the Mysteries". 
Thus the likelihood that Ignatius is attacking only one position 
— à form of Judaeo-Docetism or Judaeo-Gnosticism — is re-inforced 


1 "The Apostolie Fathers Part IT, Vol. I, p. 361. 

12 "The classie position of G. F. Moore, Judaism in the First Centuries 
of the Christian Era (1927). 

13 'Dlhis is well brought out by W. D. Davies, Christian Origins and 
Judaism p. 106. 
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by recent discoveries. On Palestinian soil Judaism could be 
influenced by Gnostie terminology and ideas. In the diaspora 
Gnosticism itself is found in combination with Jewish ideas. 
Let us now take another look at the Ignatian heresy. In addition 
to denying the reality of Jesus! physical body, i.e. docetism, these 
heretics held what Ignatius calls "Judaism": 'But if anyone 
interpret Judaism to you do not listen to him; for it is better to 
hear Christianity from the cireumcised than Judaism from the 
uncireumcised. But both of them, unless they speak of Jesus 
Christ, are to me tombstones and sepulchres of the dead, on whom 
only the names of men are written" (ad Phil. vi.1). In other words 
Christianity propounded by Jewish-Christians is better than 
"Judaism" propounded by the uncircumcised, i.e. by these Gentile 
Christians. It is then certain that these heretical teachers were 
not themselves circumcised and did not require their followers 
to be cireumceised. This Jewish tendency was quite different from 
that combatted by St. Paul. The Gnostic element in their position 
is illustrated by ad Magn. viii.1: *Be not led astray by strange 
doctrines (érepoóo&(ow) or by old fables (jv0eóuacw  voiz zxaAatotz) 
which are profitless. For if we are living until now according to 
Judaism, we confess that we have not received grace". Judaism" 
here embraces à similar tendency to that found in the Pastoral 
Epistles — the endless fables and genealogies of I Tim. i.4, cf. iv.7 
and II Tim. iv.4 and the Judaic fables of Tit. i.14. This is a 
Judeo-Gnosticism which taught by myths or fables. A further 
indication of this form of teaching is found in ad Phil. viii.2 where 
Ignatius refers to men who say ''If I find it not in the charters 
(év voic àpxyeio:z ) in the Gospel I do not believe, and when I said 
to them that it is in the Scripture, they answered me, 'that is 
exactly the question". But to me the charters are Jesus Christ, 
the inviolable charter is his cross, and death, and resurrection, 
and the faith which is through him..." Most scholars agree in 
identifying the charters with the Old Testament. It therefore 
follows that these Judaeo-Gnosties had their own interpretation 
of the Old Testament in which they found support for their 
Christological position. Ignatius does not so much argue against 
them as to witness to his faith with the passionate outburst — ''to 
me the charters are Jesus Christ", ie. the Old Testament 1s 
fulfilled in Jesus' physical birth, death and resurrection. 
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It is possible, although it cannot be proved, that Ignatius had 
come across a form of Judaeo-Gnosticism in Antioch and was 
therefore well prepared to deal with the heretics who were plaguing 
the Magnesian and Philadelphian Christian communities. Certainly 
Antioch was a hot bed of Christian groups and, no doubt, variant 
interpretations of the faith existed. The later Gnosties were able 
interpreters of the Scriptures and this feature may have charac- 
terized them at an earlier date. 'It is monstrous to talk of Jesus 
Christ and to practise Judaism" (ad Magn. x.3) may not only be 
a polemie against Jewish observances but also against an unbridled 
interpretation of the Old Testament along Gnostic lines. 

If Ignatius set his face so firmly against Judaeo-Gnosticism can 
a case be made for Gnosticism influencing his theology in essential 
matters? Schlier, in his study, has sought to show that Gnostiec 
influence is /he explanation of the Ignatian theology. In Ignatius' 
conception of Christ as the descending and ascending redeemer, 
in the Saint's idea of his martyrdom, in the belief that Christians 
are zv»evuuatuxoí Gnostie influence, Schlier argues, is predominant. 
Schlier's book contains a mass of parallels with Iranian thought 
and with pre-Valentinian forms of Gnosis but the great difficulty, 
as with Reitzenstein's work, is the accurate dating of these parallels. 
It is easy to compile comparative lists but far more difficult to 
establish definite influence when Ignatius! Epistles are looked at 
as & whole. His theology, as we have already suggested, is based 
on à tradition of Syrian Catholicism, as it was known in Antioch 
in the early second century, which was firmly inearnational and 
sacramental. But to say this does not rule out the possibility that 
the terminology which he sometimes uses may not have been 
influenced by contemporary speculation. 

One of Ignatius! key conceptions is that God is Silence (Z£ty) 
with its corollary that in human silence (particularly of Bishops) 
the real meaning of à person lies. Silence is existence sw? generis 
as against what is explicit. The Silence of the Godhead is only 
broken by the revealing Word of God: **. .. there is one God, who 
manifested himself through Jesus Christ his son, who is his Word 
proceeding from silence, who in all respects was well pleasing to 
him that sent him". (ad Magn. viii.2). With this may be compared 
the well known vision of the star in ad Eph. xix.1: "And the 
virginity of Mary, and her giving birth were hidden from the 
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Prince of this world, as was also the death of the Lord. Three 
mysteries of a cry which were wrought in the stillness of God" 
(év )ovyía Oso6). Where did Ignatius obtain this belief that God 
is not only Father but also Silence and Stillness? Was it the outcome 
of his own philosophical and theological reflection? To an extent 
yes. For Ignatius the Being of God could not be fully comprehended 
and exhausted in the Incarnation. The Deus absconditus — the 
riches and depths of the Divine Nature — remained beyond human 
grasp. The idea of God as Ziy»j; expressed this perfectly. What is 
remarkable is that Ignatius could transfer this conception to the 
earthly Bishop whose real existence — an existence sut generis — lies 
in silence. When Christians see their Bishop silent the more 
reverence should they feel towards him.!^ Silence whether on 
earth or in heaven had a profound mystical significance for Ignatius. 

If we grant that Ignatius! conception of the Divine Being flows 
from his own mystical experience there yet remains the possibility 
that he took over the term$nology of contemporary speculation. 
In Valentinian speculation Bythos and Sige beget the aeons Nous 
and Aletheia who in turn beget Logos and Zoe. Irenaeus (i.ii.5) 
and Hippolytus (adv. Haer. vi.29) however state that the Valen- 
tinians disputed among themselves about the place that Bythos 
and Sige should occupy in their systems. According to the 
Valentinian Theodotus (Clem. Alex. Exc. Theod. 29) Sige is "the 
mother of all the emanations from Bythos", i.e. the parent of all 
the aeons. Clearly there was considerable speculation, in Valentinian 
circles, as to the exact status of Sige and the other aeons. The 
newly discovered Gospel of Truth, which probably represents an 
earlier stage of Valentinus' thought, speaks of 'the Mind which 
pronounces the unique Word in Silent Grace".!5 The association 
of Zu, with the Godhead is not however confined to Valentinianism. 
It is found in Greek cosmological speculation as early as the comic 
poet Antiphanes !6 and in the magical papyri where Silence is à 
symbol of the living, incorruptible God." It also occurs in Mandaean 


14 'This is well brought out by H. Chadwick in H.T.R. xlii (1950) 
pp. 169-72. 

15 ed. M. Malinine, H.-C. Puech and G. Quispel (Zurich 1956) p. 37, 
line 10 seq. 

16 [ren. adv. Haer. 1.14.1; Cf. Hipp. adv. Haer. vi.22, y óuuvovuévn 
&xzívp napd roig "EAÀgot otyi. 

1! Papyri Graecae Magicae iv.559. 
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and Mithraie speculation.!? It is also interesting that Gregory 
Nazianzen gives Zty5 a place in the systems of Simon Magus, 
Cerinthus and others (Orat. xxv.8.1) while Irenaeus himself states 
that Valentinus borrowed his theory, with modifications, from 
earlier Gnosties (adv. Haer. 1.11.1). 

These examples illustrate the widespread currency of the term 
in ancient speculation, especially in Gnostie thought, and suggest 
that Ignatius may be indebted to this background for his use of 
the term although his thought is, in itself, firmly anti-Docetic and 
anti-Gnostic. The same may be true of his use of the words 
pleroma 1? and straining or filtering.? But Ignatius, in taking over 
this early Gnostie vocabulary, gave it a new content by his grasp 
of the reality of the Incarnation and the centrality of the Work 
of Christ accomplished on the Cross. Gnosticism was at the most 
a peripheral influence on the content of his thought. 


3. The Chrishan Tradition : 


The problem of Ignatius' use of the tradition embodied in the 
New Testament is a difficult one which has provoked wide dis- 
agreement among scholars. Thus Schlier holds that Gnostic influence 
was so strong that it virtually explains the Ignatian theology; in 
comparison the earlier Christian tradition was of no great moment. 
We have already noted that Schlier grossly overestimates the 
influence of Gnosticism which was only peripheral. H. W. Bartsch 
speaks of the ungnosticized deposit of early Christian preaching 
in Ignatius' theology but the exact unravelling of this deposit is 
the cause of a wide divergence of opinion. The surest evidence of 
literary dependence is Ignatius' indebtedness to St. Paul whom he 
mentions in ad Eph. xii.2. and ad Rom. iv.3. He must have known 
I Corinthians as there are 5 certain and 12 possible reminiscences 
of this Epistle in the Ignatian writings. But it is uncertain how 
far Ignatius penetrated to the depths of the Pauline theology. 
He knows nothig of the Pauline idea of the salvation wrought 
by Christ from odoé£, conceived as the seat of sin, or of the activity 
of the indwelling Spirit. Moreover, like his contemporary Clement 


18  Qolasta 5 and A. Dieterich, Eine Mithras-liturgie p. 6 1l. 21 seq. 
19 Eph. and Trall. inscriptions. 
?0 Used of Christians in Hom. inscrip. and ad Phil. iii.1. 
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of Rome, he has no real appreciation of the Pauline *'righteousness 
by faith" (cf. ad Rom. v.1). St. Paul was one to be admired as a 
supreme example of Christian living rather than of reflective 
thought. 

Ignatius, like most of the ante-Nicene Fathers, knew St. Matthew's 
Gospel or the tradition embodied in it.?! He opposes Judaism as 
does the Gospel but whereas Matthew reflects a thought world 
strongly influenced by Pharisaic Judaism Ignatius has à more 
subtle and ill-defined background. The Christian tradition which 
he represents cannot be wholly characterized as Matthaean, or 
Pauline, or Johannine but is in essence his own as he knew and 
lived it in Antioch. For want of a better name we call it Syrian 
Catholicism. We can illustrate this from a consideration of Ignatius' 
relationship to the Fourth Gospel. 

This has long been a major battle ground of Ignatian studies. 
How far was Ignatius influenced by St. John? Clearly both have 
much in common — particularly in their eucharistiec theology — as 
has long been recognized. Thus both St. John and Ignatius connect 
the resurrection and eternal life with the rite (ad Eph. xx.2, ad 
Smyrn. vii.l, cf. Jn. vi.54); note especially the use of àyamáv in 
ad Smyrn. vii.l, denoting participation in the eucharist, as well 
as quAaÓcAgía as in Jn. vi.54, I Jn. in.14. The difficulty is that 
Ignatius has nothing which could be construed as an exact quotation 
of the Fourth Gospel— unlike his use of I Corinthians. Recent 
studies have shown that this Gospel contains traditions, Palestinian 
in character, which may have come down from the earliest age of 
the Church.?? The best solution of the Ignatian question is to 
postulate an anticipatory stream of Johannine teaching, perhaps 
carried by oral tradition, which spread from Jerusalem to Antioch 
where it has left its mark on the liturgical usage of the Syrian 
Church. This usage has the order of Christian initiation as follows: 
unction or charismation, baptism, admission to first Communion. 
Elsewhere the order is baptism, unction, first Communion. The 
late T. W. Manson argued forcibly that I Jn. v. 7 seq. which 
mentions the three witnesses, the Spirit, the water and the blood, 


?1 C. C. Richardson, The Christianity of Ignatius of Antioch p. 103 
note 105. Mt. was probably the only Gospel used in Antioch in Ignatius' time. 

?2  W. F. Albright in '"The Background of the N.T. and Its Escbatology"' 
(Ed. W. D. Davies and D. Daube) pp. 153-71. 


THE BACKGROUND OF ST. IGNATIUS OF ANTIOCH 205 


is a reference to the three stages of initiation in the Syrian order ?3 — 
indicating that Johannine teaching was known in Antioch. Another 
signpost connecting this stream of tradition with Antioch is the 
enigmatie Q saying Mt. xi.25-27, Lk. x.21-22 which was called, 
by an older generation of scholars, à bolt from the Johannine 
heavens'".24 We can now understand how Ignatius, early in the 
second century, shows an affinity with Johannine thought while 
having no direct knowledge of the Fourth Gospel, for from Antioch 
this earlier stream of Johannine tradition moved to Ephesus where 
it achieved literary formulation in the Gospel and Epistles attributed 
to St. John only slightly before the time of Ignatius. This seems 
to be à more plausible view than that which would regard the 
Fourth Gospel as written in Palestine or Antioch at a very early 
date?9 as then we cannot explain why Ignatius does not quote 
it in view of the affinity of theological ideas between the two 
writers. 

To conclude Ignatius is essentially à witness to the Christian 
tradition as it was known and practised in Antioch. His Catholicism 
reflects à Syrian, rather than an Asia Minor, milieu. Much of his 
imagery and mysticism comes from this background. On the other 
hand he knew the essential facts of the Christian tradition as they 
had been handed down in the Church and expressed in its liturgy.?6 
He was aequainted with St. Matthew's Gospel, or the tradition it 
contains, with St. Paul's first letter to the Corinthians and possibly 
other of his Epistles. He was influenced by a stream of Johannine 
teaching which was known in the Church of Antioch. An early 
form of Gnosticism may have left its mark on his terminology 
although it did not touch the essence of his thought. 

In this note I have done no more than enumerate a few of the 
questions which beset the student of the Ignatian Epistles. I am 
convinced that further study of the background of these writings 
will yield a rich reward for Ignatius is one of the key figures of 
the second century. 'T his study will be one of exceptional complexity 


?3  B.J.R.L. Vol. 30. No. 2 (1947) pp. 3-20; see especially pp. 17-18. 
*4 [believe this expression was first used by the late Bishop H. H. Henson. 
?5 Recent scholarship has gone too far in this direction as & reaction 
against the view that St. John's Gospel was purely a Hellenistic writing. 
?06. Note, however, how he abandons the earlier use of zagovoía of the 
Second Coming and uses it only of the historical Coming of Jesus. 
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and will require much patient investigation for Ignatius is one of 
those unique figures — magnificent in his defiance of the world — 
whose thought cannot be expressed in tidy formularies. However 
much he may have been indebted to the influences which played 
upon him, in the final analysis he is sw? generis. 
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AN DIOGNET VI 


VON 


JOHANNES B. BAUER 


Bekanntlich wissen wir so gut wie nichts über den Autor, den 
Empfànger, die Abfassungszeit dieser kurzen Apologie, wenn man 
nicht von Hypothesen sprechen will, die sich auf Grund des 
spàrlichen Vergleichsmaterials nicht sichern lassen.! Eben darum 
ist jeder neue Beleg aus der altchristlichen Literatur erwáhnenswert, 
der zur Erklárung unseres Briefs herangezogen werden kann. Der 
gelehrte Kommentar, den uns Henri Irénée Marrou geschenkt 
hat,? stellt in dieser Hinsicht eine unerschópfliche Fundgrube dar. 
Vor allem dem sechsten Kapitel An Diognet hat Marrou einen 
einlásslichen Kommentar gewidmet. 

Dieses sechste Kapitel beginnt nun mit einem Satz, den nicht 
nur jeder Patrologe, sondern jeder Theologe kennen dürfte: ,,Mit 
einem Wort: was die Seele im Leib ist, das sind die Christen in 
der Welt*'. Mit Recht betont Marrou,? dass der Vergleich mit der 
Funktion der Seele im Leib hier in einer so bestimmten und 
allgemeinen Form ausgedrückt und so liebevoll ausgeführt (VI, 1—9) 
wird, dass man ihm die grósste Bedeutung zuschreiben muss: die 
Christen erfüllen also in der Welt eine Funktion, die ganz derjenigen 


1 Darüber orientiert etwa J. Qmuasten, Patrology I (Utrecht 1950), 
248f, vgl. J. Quasten-J. Laporte, Instiation aux Péres de l'Eglise I (Paris 
1955), 281f. Bloss der Kuriositát halber sei erwühnt, dass W. Krause, 
Die Stellung der frühchristlichen Autoren zur heidnischen Literatur (Wien 1958), 
25, die Entstehungszeit unsrer Schrift um das Jahr 205(!) annimmt. Man 
wird in dieser Annahme sicher nicht mehr als eine jener háufigen und 
unecklürlichen Flüchtigkeiten zu sehen haben, die dem Autor von den 
Rezensenten vorgeworfen worden sind (vgl. H. v. Campenhausen, Theol. 
Lit. Zeitung 85 (1960), 287f; V. Buchheit, Deutsche Lit. Zeitung 81 (1960), 
795—798; A. Fischer, Theol. Rev. 56 (1960), 1111; I. A., Divus Thomas 
(Piacenza 1960), 251f). So lóst Krause auch die Verfasserfrage auf seine 
Weise, wenn er vom ,,Brief des(!) Diognet'' spricht (S. 73 und 87). 

? A4 D4ognéte. Introduction, Edition critique, Traduction et Commentaire 
de H. I. Marrou, Paris 1951 (Sources Chrétiennes 33). 

3 8.8.0. 144f. 
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entspricht, die in der hellenistischen Philosophie durchwegs der 
kosmischen Seele oblag. Nach dem Hinweiss, dass das Verb 
cvvéyew (VI, 7) tatsàchlieh terminus technicus der stoischen 
Philosophie ist, mit dem sie genau die die Welt belebende Tátigkeit 
des góttlichen Pneuma beschreibt, fáhrt Marrou fort: , Wenn diese 
Lehre auch innerhalb der materialistischen und  monistischen 
Perspektive der stoischen Kosmologie einigermassen klar ist, so 
fallt es weit schwerer, sich vorzustellen, wie ein christlicher Denker 
eine so überraschende Transposition vornehmen konnte, gemáàss 
der nun in einer von einem transzendenten Gott geschaffenen Welt, 
die noch dazu hauptsáchlich unter dem Gesichtspunkt betrachtet 
wird, dass sie sich aus freien Menschen zusammensetzt, der 
immanenten Pràsenz der Christengemeinschaft im Schoss dieser 
Menschheit eme ganz àhnliche Rolle zugedacht wird''.^ 

Im Folgenden beklagt es Marrou, dass uns der Autor in keiner 
Weise hilft, über die Schwierigkeit hinwegzukommen, die für uns 
seine metaphorische Ausdrucksweise darstellt : comment lire au-delà 
de la lettre de son texte?5 Verwandte Ideen lassen sich natürlich 
finden, angefangen vom Neuen Testament (die Christen sind das 
Licht der Welt, das Salz der Erde) bis hin zu dem bekannten 
Topos der spátjüdischen, apokryphen und patristischen Literatur, 
der besagt, dass Gott die Welt um der Gerechten, beziehungsweise 
um der Christen willen geschaffen habe, deren Existenz in der 
Welt und deren Gebete die Entfesselung des góttlichen Straf- 
gerichts und das Weltende aufhalten. 

Marrou breitet dieses Material in seiner Fülle vor dem Leser aus, 
um am Ende doch zur Feststellung zu gelangen, dass man den 
besagten Gedanken nirgendwo in so klarer und in ihrer umfassenden 
Kürze so vollstàndigen Form antrifft, wie der Auctor ad Diognetum 
sie geprágt hat: , Was die Seele für den Leib ist, das sind die 
Christen in der Welt".6 Unserem Anonymus kommt also nach 
Marrou die uneingeschrànkte Urheberschaft an dieser Formulierung 
zu. Er habe sich nicht nur ein Verdienst auf literarischem Gebiet 
erworben, sondern geradezu eine poetische Leistung vollbracht, 
indem er eine Formulierung gefunden hat, die mehr andeutet als 
sie aussagt und die sich der Meditation anbietet wie ein Thema, 


^ 48.8.0. 145. 
5. 8.8.O. 145. 
6 8.8.O. 172. 
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das sich zu unzáhligen Variationen, Transpositionen und Modu- 
lationen eignet." Man kann nun sowohl in Bezug auf die Originalitát 
des Auctor ad Diognetum, was die Formulierung des Vergleichs 
angeht, als auch über dessen Interpretation etwas anderer Meinung 
sein, wenn man fast die gleiche Formulierung bei einem Autor 
liest, der unter keinerlei Einfluss von Seiten der griechischen 
Gedanken welt stand.8 Afrahat schreibt im Jahr 345: ,,Der Gerechten 
wegen lásst Gott in seiner Güte seine Sonne über Bóse und über 
Gute aufgehen. Deinen Regen schickst du herunter, damit die 
Frevler zu Essen haben. Die Gerechten und Geraden sind das Salz 
der Erde, wie unser Erlóser seinen seligen Jüngern gesagt hat: 
Ihr seid das Salz der Erde (Mt 5, 13). Wenn das Salz schal würde, 
schwánde die Welt schnell dahin und verdürbe. Wie die Seele den 
Leib, so halten die Gerechten die Erde aufrecht. Fáhrt die Seele 
dahin, verfállt der Leib und lóst sich auf... Die Gerechten sind 
in dieser Welt das Lebenselixier (vgl. Sir 6, 16); wáren sie nicht 
darin, die Welt würde aufgelóst werden, und Gottes Zorn würde 
sie vernichten. Die Welt, die die Gerechten in sich birgt, darf 
jubeln wie das Paradies, das von seinen Quellen lebt''.? 

Bei Afrahat findet man also hintereinander jene 'Topoi, die 
Marrou im einzelnen verglichen hat, und man darf annehmen, 
dass der Syrer sie wohl kaum selbst zusammengestellt hat, dass er 
auch den Vergleich der Funktion der Seele im Leib mit der Funktion 
der Gerechten in der Welt der Tradition entnommen hat. Dieser 
Vergleich, der, wie Marrou ja anschaulich gemacht hat, stoischer 
Ideenwelt nahesteht, erhàlt nun bei Afrahat eine verblüffend 
schlichte Erklárung, wie sie dem jüdischen Begriff von der Seele, 
der naephae$, als Lebensprinzip des Leibes, als Lebensodem nicht 
besser entsprechen kónnte: ein Wesen lebt solange als sein 
Lebensodem in ihm ist; wird er (von Gott) zurückgezogen oder 
vergeht er, tritt der Tod ein. 1? Man wird deshalb zur Annahme 


? 8.8.0. 174. 

8 Vgl. I. Ortiz De Urbina, Patrologia Syriaca (Romae 1958), 43f; 
A. Vóóbus, Jahrb. f. Ant. u. Chr. 3 (1960), 154. 

? Anweisung 23, 10 naeh der Ausgabe von I. Parisot, Patr. Syr. I/2, 
25-28. 

10 Siehe etwa P. van Imschoot, T'héologie de Ü Ancien Testament, 'Tome II 
(Tournai 1956), 28—35; J. B. Bauer, Bibeltheologtsches Wórterbuch (Graz ?1962) 
s.v. Geist, Leben, Leib, Mensch. 
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gedràüngt, dass unser Vergleich jüdischem oder judenchristlichem 
Boden entstammt !! und zwar schon in der prágnanten Formu- 
lierung, die der Auctor ad Diognetum in seiner Weise ausgedeutet 
hat. 12 


Graz, Universitàt 


H  Vóóbus a8.a.O. betont die Tatsache, dass das von Afrahat vertretene 
Christentum in seiner Erscheinungsform noch ganz dureh das Judentum 
geprügt ist, dass Afrahats Anweisungen eine Fundgrube für viel áltere 
Überlieferungsschichten sind, die in verschiedene Richtungen in uralte 
Zeit führen. 

1? Wenn Parisot in dem angeführten Afrahattext übersetzt: iusti terram 
gerunt, so dürfte das nicht zutreffend sein, denn weder ''trágt" die Seele 
den Leib (eher umgekehrt), noch kann man sagen, dass die Gerechten die 
Welt ,tragen'". Das syrische Seqal hat die Grundbedeutung ,,erheben', 
vgl. Peschitta Gen. 7, 17 und Ez. 3, 14, ist also gut geeignet, die den Kórper 
aufrichtende, sein Leben erhaltende Funktion der Seele auszudrücken. 
So bewirkt Ez 37, 10 erst der Geist, der in die Leiber der Gefallenen führt, 
dass sie sich auf ihre Füsse stellen. Vielleicht lásst sich auch  ovvéxyew 
Diogn. VI, 7 mit ,,erhalten, aufrecht halten, bewahren'' übersetzen. Vgl. 
etwa Plat. Phaid. 99c wo das Wort von Atlas gebraucht wird, der das 
Himmelsgewólbe ,,trágt'', oder Clem. Al. Strom. VI, 71, 2 (GCS 15, S. 467, 11) 
von einer den Leib am Leben erhaltenden Kraft. Nach allen Parallelen 
sichert die Existenz der Gerechten den Bestand der Welt; also wird man 
nicht viel weniger sinnvoll übersetzen: ,,sie halten die Welt zusammen". 
Demnach ergibt sich auch für den ersten Teil die wahrscheinlichere Wieder- 
gabe: ,,... aber sie (die Seele) hált den Leib aufrecht/. Vgl. Tat. 15, 2 
oUre dvíorara, [5] cdo& xcpic wvyfi; neben 15,6 ósouóc Ó& rf; capxóg wvyi, 
axevuxr) 06 vüjc wvxyüc fj cdo6, wenn hier nicht eine Korruptel vorliegt und 
zweimal odoé und wyvy5 umgestellt werden muss. 


V4giliae Christianae 17 (1963) 211—224; (Q North-Holland. Publishing Co. 
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(Mt 8, 20/Luk 9, 58) 


VON 


AUGUST STROBEL 


In einer Reihe von Beitrágen hat G. QvuisPEL beweiskràftiges 
Material für die These zusammengetragen, in der Überlieferung des 
Thomasevangeliums habe zum Teil eine nicht-synoptische besondere 
Evangelienquelle, vielleicht judenchristlicher Herkunft und Prá- 
gung, ihre Spuren hinterlassen.! Die Moóglichkeit einer über das 
Hebráerevangelium gehenden Tradition wird dabei erwogen. Das 
bedeutet, dab) weit stárker, als es bisher geschah, auf umfassender 
Basis textgeschichtlich gearbeitet werden mu, um in dieser für 
das Thomasevangelium und die frühe Evangelienüberlieferung so 
wichtigen Frage Klarheit zu gewinnen. 

Obwohl in verschiedenen Untersuchungen schon geschehen, 
móchten wir das Recht und die Notwendigkeit dieses methodischen 
Vorgehens nochmals nàher an Logion 86 (— Mt 8,20/Luk 9,58) 
erhárten.? Wir streben dabei eine relative Vollstándigkeit an, um 
das Ergebnis wenigstens für ein Logion in einem bisher nicht er- 
folgten Mafe abzusichern.? Spruch 86 lautet in wórtlicher Über- 


1 Vgl. Vig. Christ. 11, 1957 S. 187ff.; Vig. Christ. 12, 1958 S. 181ff.; 
New Test. Studies 5, 1958/59 S. 267ff.; Vig. Christ. 13, 1959 S. 87ff.; Vig. 
Christ. 14, 1960 S. 204ff. 

? Vgl. bes. G. Quispel, L'Évangile selon Thomas et le Diatessaron, Vig. 
Christ. 13, 1959 S. 93. 

3 Im folgenden geben wir eine Aufstellung der von uns benützten Editi- 
onen (für die genauen Titel vgl. A. Vóóbus, Early Versions of the NT, 1954 . 
S. 317ff ). Zugrundegelegt wurden für die Angaben über den griechischen Text : 
C. v. Tischendorf, Novum Testamentum Graece, I 1869; A. S. Lewis (Codex 
Climaci Rescriptus), 1909; H. v. Soden, Die Schriften des NTs, II 1913; 
S. C. Legg, Novum Testamentum Graece, 1940; R. Kasser (Papyrus Bodmer 
XIV), 1961; E. Nestle-K. Aland, Novum Testamentum Graece, 24. Aufl., 
1960; für die Angaben über den nicht-griechischen Text : B. Waltonus, Londoner 
Polyglotte III (üthiop., arab. und pers. Bibel) 1657; F. H. Serivener (Bezae 
Codex Cant.) 1864; I. Wordsworth (Vulgata mit Hss.) I 1889/98; G. Horner 
(bohairische Bibel) I/II 1898; A. S. Lewis-M. D. Gibson (pal.-syr. Lektionar) 
1899; P. E. Pusey-G. H. Gwilliam (Peschitta) 1901; F. C. Burkitt (Cureton- 
Syrer) 1904; A. S. Lewis (Sinai-Syrer) 1910; G. Horner (sahidische Bibel) 
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setzung des koptischen Textes, der trotz einiger Màngel keine 
Zweifel làDt:^ 

De Füchse haben ihre Hóhlen 

und die Vogel haben hr Nest; 

der Sohn des Menschen aber hat keinen Ort, 

wm sem Haupt zu neigen und. auszuruhen. 


ga 0ocsStgm 


Vergleichen wir damit die griechische Evangelienfassung, die für 
Mt und Luk gleich lautet, so müssen folgende Besonderheiten 
notiert werden: 


1l. Ina/b die Hinzufügung des Possessivpronomens: ,,?hre'' (Hóhlen) 
und ,j;?hr' (Nest); 

in b die Weglassung des Genitivs: (Vogel) ,,des Himmels'' ; 
in b die zweite Setzung des Verbums: ,,haben''; 

in b der Gebrauch des Singulars: ,JNest^'; 

in c die Bezeugung der substantivischen Wendung: ,, keinen Ort'' ; 
in d die Hinzufügung des Possessivpronomens: ,,sen'' (Haupt); 
in d die zusátzliche Wendung: ,,und auszuruhen''. 


DUI e De 


Der besondere Wert unseres Beispiels ergibt sich daraus, da 
Mt und Luk genau die gleiche Fassung bieten. Hinzukommt die 
absolute Einstimmigkeit der griechischen Textüberlieferung 5 (bis 


I/Il 1911; W. Streitberg (gotische Bibel) 1919; A. Jülicher (Itala) I/III 
1938/54; S. Lyonnet S.J., Les Origines de la version Arménienne et le 
Diatessaron, 1950 (altarmenische Bibel, soweit aus armenischen Über- 
sgetzungen von Werken des Chrysostomus und Severian v. Gabala vermutungs- 
weise erschlieübar); R. P. Blake (georgische Bibel zu Mt) o.J.; M. Briére 
(georgische Bibel zu Luk) o.J.; für die Angaben über 'T'atians Diatessaron : 
E. Ranke (Cod. Fuldensis) 1868; E. Sievers (althochdeutscher Tatian) 1892; 
R. Graffin (Aphraat und Libri Graduum) I/II/III 1894/1928; H. J. Vogels, 
Beitráge zum Diatessaron im Abendland, 1919; M. Goates (altengl. Pepysian 
Gospel Harmony) 1922; D. PlooijC. A. Phillips-A. J. Barnouw (mittel- 
niederlünd. Tatian) fasc. 1-5 1929ff.; A. S. Marmard]i O.P. (arab. Tatian) 
1935; V. Todesco-A. Vaccari-M. Vattasso (Diat. Veneto und Toscano) 1938; 
G. Messina S.J. (pers. Tatian) 1951; L. Leloir (Ephraem Syrus) 1953/54; 
für die Angaben über frühe Váàter-Zitate : P. M. Barnard, The Biblical Text of 
Clement of Alex., 1899; H. v. Soden, Das lat. NT in Afrika zZt Cyprians, 
1909; W. Sanday-C. H. Turner, Novum Testamentum Sti. Irenaei, 1923; 
R. W. Muneey, The NT-Text of Saint Ambrose, 1959; sowie endlich die 
Ausgaben im GCS (zB Origenes) und CSEL. 

4 Vgl. die Ausgabe von 1959 S. 46 Z. 4ff. 

5 Die gelegentlichen Varianten xAwei und. xAwa, für xA(vg bleiben dabei 
auDer Betracht. 
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hin zu Cod. Climaci Rescr. V fol. 85b zu Mt 8,20 und Pap. Bodmer 
XIV zu Luk 9,58), die keinen Zweifel lá8t, dab die folgenden 
Varianten nicht einfach vom griechischen Text her erkláàrt werden 
kónnen. Die Móglichkeit eines harmonisierenden Ausgleichs zwischen 
Mt und Luk war nie gegeben. Da das Logion, wie das Vorkommen 
bei Mt und Luk beweist, andererseits sehr wahrscheinlich auf die 
judenehristliche Logienquelle zurückgeführt werden muB, ist deren 
selbstándiges Weiterwirken auf die Evangelientradition des zweiten 
Jahrhunderts zumindest nicht ganz auszuschlieDen. Indessen liegt 
es uns fern, einen solchen kühnen Aspekt im einzelnen zu begründen, 
weil dabei doch immer mit unbekannten Faktoren gearbeitet 
werden müDte. Eine weitere Hilfe für den textgeschichtlichen Ver- 
gleich, der für sich selbst aufschlufreich genug ist, liegt jedenfalls 
auch darin, da die kanonische griechische Fassung von klassischer 
Kürze und formaler Ausgewogenheit ist. Sekundáre Abweichungen 
in der Überlieferung der Versionen lassen sich dadurch nach ihren 
Motiven und Vorlagen leichter verfolgen. 


Zu 1l: Die Hinzufügung des Poss.-pronomens ,j;hre' (bzw. 
»ihr) geschieht verhàáltnismáDig selten. Nur eine Vulgata-Hs. 
(J — Foro-Juliensis VI. oder VII. Jh.) hat: tabernacula sua. Inner- 
halb der Tatian-Tradition, sowie den ihr nahestehenden Zeugen, 
bieten es Ephraem Syrus (in der Fassung: vulpibus .. . habitacula 
sua sunt), die altenglische Pepysian Gospel Harmony (,,her nestes . . . 
her holes) und das vulgáritalienische Diatessaron Veneto (,,loro 
nito... soe tane"). Das Zusammengehen eines óstlichen Zeugen 
mit westlichen will zweifellos beachtet sein, auch wenn das Vor- 
kommen der Variante im übrigen so selten ist, da man sie als 
zufálige Gemeinsamkeit erkláren móchte. Es ist námlich offen- 
sichtlich, dab die Fassung des Ephraem Syrus mit dem charak- 
teristischen Dativ Plural (vulpibus) den syrischen Text voraussetzt, 
der fast einstimmig so gehalten ist. Er lautet: /t'' (,,den Füchsen'*) 
und /prht' (,,den Vógeln''*) (so: Sinai- und Cureton-Syrer zu Mt/Luk, 
Peschitto zu Mt/Luk, pal.-syr. Lektionar zu Luk; zu Mt hat 
letzteres immerhin: 5'1j' .. . wlprht^). Eben die syrische Texttradi- 
tion bietet aber auch — abgesehen nur vom pal.-syr. Lektionar 
zu Luk — für den ersten Versteil (a) einhellig die typische Kon- 
struktion: (dem PF'üchsen) ,hnen sind" [jt lhwn] (Gruben). Das 
Possessivpronomen erweist sich dabei als àuDerst stabiler Teil des 
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Satzes. Ein so klares Zeugnis làDt angesichts der feststehenden 
Tatsache der syrischen Abfassung des Diatessarons keinen Zweifel 
darüber, woher das Poss.-pronomen der obigen Tatianzeugen erklárt 
werden muf. 

Für die Fassung des koptischen Thomas-Logions ist damit jedoch 
noch nicht viel gewonnen. Wir stehen nàmlich überdies vor dem 
merkwürdigen 'Tatbestand, dac die sahidische (nicht aber die 
bohairische) Bibel zu Mt und Luk für die fragliche Variante wórtlich 
mit Logion 86 a/b zusammenstimmt (freilich abgesehen vom Plural 
,JSester" in der zweiten Satzhàálfte sowie dem zusátzlichen ,,des 
Hnmels'): 

& mnbauop ovsnrav nesbnub (— ihre Gruben), 

b noatare HTC OSHTAT H€v.Aao (— vhre Nester). 


Dieses Zusammengehen von Thomas-Evgl und sahidischer Bibel 
ist angesichts der Seltenheit der Variante ungewóhnlich genug, 
wobei es zwei Erklàrungsmóglichkeiten gibt. Entweder wirkte in 
der sahidischen Bibel der syrische Text nach oder ihr Übersetzer 
hat das Possessivpronomen nach eigenem Gefühl hinzugesetzt, um 
das Eigentumsverháltnis Füchse-Gruben und Vógel-Nester im 
Gegensatz zum Leben des Menschensohns hervorzuheben. Jedoch 
mutet das wenig überzeugend an. Auch bleibt die Móglichkeit be- 
stehen, daB die Vorlage der koptischen Übersetzung eine solch 
etwas freiere Fassung begünstigt hat. Dabei müfte dann wieder 
vorzugsweise an einen semitischen (und zwar an den syrischen) 
Text gedacht werden.$ Wie immer dem im einzelnen gewesen sein 
mag, was die Variante des Thomas-Logions betrifft, so stellt sie 
fraglos eine auBerordentlich vielsagende Parallele zur Vetus Syra dar. 


Zu 2.: Die Weglassung des Genetivs ,,des Himmels'! hat in der 
Textgeschichte von Mt 8,20/Luk 9,58 fast keine Parallelen. Von 
vornherein làft sich sagen, dab diese Variante ihrer Natur nach 
vor allem für solche Texte in Frage kommt, denen der semitisch- 
aramáische Sinn der Wendung ,,Vógel (genauer: Gevógel) des 
Himmels'' fremd, wenn nicht gar anstóDig war. Man denkt besonders 
an solehe indogermanischer Sprache und sehr spáter Entstehung. 


$ Das Problem des Ursprungs der sahidischen Version ist bis heute noch 
nicht befriedigend und umfassend gelóst worden, vgl. A. Vóóbus. Early 
Versions S. 216ff. 219ff. 227 (über den Einfluf des ,westlichen' Textes). 
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In der Tat bestátigt dies der Befund, insofern wir nur den nieder- 
làndischen Tatian (,,en de voghele hebben nestes'*) und die altenglische 
Evgl-Harmonie (,,pe briddes habbepb her nestes**) zu nennen vermógen. 
Man kann schliefülich noch auf die persische Bibel verweisen, die 
,ues Himmels'* zu Luk gleichfalls nicht bezeugt und bei Mt be- 
zeichnenderweise der Übersetzung volucres aéris den Vorzug gibt. 
Was folgt daraus? Die Tatsache, daB das Logion 86b den Gen. 
,des Himmels'' nicht bietet, weist schwerlich auf einen Zusammen- 
hang mit obigen Tatianzeugen hin. Sie scheint sich dagegen weitaus 
natürlicher von einer freieren Übersetzerarbeit her zu verstehen. 
Wie wenig sklavisch man gerade auch in der áltesten Zeit die Texte 
tradierte, làBt sich für unsere Wendung aus dem NT selbst belegen 
(s. Luk 8,5/Mk 4,4/Mt 13,4). 


Zu 3.: Die Setzung des Verbums ,,haben'! in der zweiten Satz- 
hálfte kommt verháltnismáDig háufig vor. DaD sie keineswegs auf 
blofBee Gedankenlosigkeit der Übersetzer oder Abschreiber zurück- 
geht, sichert der Blick auf die Masse der nicht-griechischen Text- 
zeugen. In strenger Bindung an den griechischen Urtext vermeiden 
ein zweites ,haben/: die gesamten ltala- und Vulgata-Hss. zu 
Mt/Luk, die gotische, syrische, arabische, georgische und áthiopische 
Bibel (sámtlich zu Mt/Luk), Cod. D griech./lat. zu Luk (Mt fehlt), 
die persische Bibel zu Luk (nicht aber zu Mt; s. unten); desgleichen 
der Cureton- und Sinai-Syrer zu Mt/Luk (insofern ein zweites 'jí 
lhwn offensichtlich mit Absicht vermieden ist) sowie das pal.- 
syrische Lektionar zu Mt (bei Luk fállt die Konstruktion aus der 
Reihe: /t'lj' brjn wlprht' dám? qnjnn) und auDerdem von den álteren 
Váütern u.a. Origenes lat. (Cant. Cant. lib. III [IV]), Cyprian 
(Test. III, 11) und Ambrosius (Comm. in Luc.). Endlich sind aus 
der Reihe der Tatianzeugen das arab. und das toscanische Diates- 
saron aufzuführen. Mit letzteren beiden handelt es sich jedoch 
zweifellos um Ausnahmen, denn die grófBiere Zahl der Tatianzeugen 
weist das zweite ,,haben'' als für das Diatessaron vielleicht ursprüng- 
lich aus. Wir nennen: die persische, die althochdeutsche, die mittel- 
niederlándische und die altenglische Evgl-Harmonie sowie die 
vulgáritalienische Fassung des Diat. Veneto. Innerhalb der óstlichen 
Bibeltradition stellen sich dazu als Ausnahmen dar: die persische 
Bibel zu Mt sowie die sahidische und bohairische Bibel zu Mt/Luk. 
Ob bei diesen letzteren nicht die Evangelienharmonie einwirkte, 
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móchte man zu erwágen geben (s. bes. die persische Bibel). Offen 
bleibt der Tatbestand für die Luk-Fassung des pal.-syrischen 
Lektionars, das — wie oben erwáhnt — für beide Satzhálften auf 
ein Verbum verzichtet hat.? 

Betrachtet man das gesammelte Material im Hinblick auf das 
Thomaslogion 86a/b, so wollen verschiedene Lósungen in Betracht 
gezogen werden: 

a) Thomas-Evgl und Tatian stehen an dieser Stelle in direktem 
textgeschichtlichen Kontakt, wobei jenes von der Evgl-Harmonie 
abhángig zu denken wire. 

b) Beide sind nur mittelbar voneinander beeinfluDt, etwa auf 
dem Umweg über einen gemeinsamen (syrischen) Text, der vielleicht 
schon vor Tatian ausgeglichen war, wozu offensichtlich in der 
Geschichte des syrischen Textes (s. pal.-syr. Lektionar, Tatian, pers. 
Bibel) Neigung bestand. 

c) Beide harmonistische Fassungen sind zufállig entstanden (s. 
etwa die bohairische Bibel).$ 

Was letztere Móglichkeit betrifft, so spricht das eingangs zu- 
sammengestellte Material gegen sie. Wahrscheinlicher mutet daher 
die Móglichkeit b) an. Indessen kann ein endgültiger Entscheid 
vorláàufig noch nicht getroffen werden. a) stellt sich ohne Zweifel 
als abseitig dar. 


Zu 4.: Der Singular ,Nest" im Gegenüber zu dem Plural 
,;LHóhlen' ist auffallend.? Gerade seine Bezeugung kann aber als 
typisch und aufschlufreich gelten. Wir führen auf: 

a) die Peschitta zu Mt und Luk (mit folgendem Wortlaut: ,,den 
Füchsen, Hóhlem sind. ihnen, und den Vogeln des Himmels 19 ein 
Unterschlupf '* — mtl — wmbraculum); 


?.— [tl brjin wlprht? démj? qnjnn. 

8$  Ebensogut kann freilich die bohairische Bibel von der sahidischen 
abhüngig sein. Vgl. A. Vóóbus, Early Versions S. 237. 

? Zu seiner Erklárung vgl. folg. Anm. 10. 

10 Genauer: ,dem Gevógel des Himmels ein Unterschlupf'. Der für die ge- 
samte syrisch Textüberlieferung zu Mt und Luk bezeugte Begriff ,Gevógel' 
(— prht)) bezeichnet einen Stat. emph. fem. und stellt als solcher eine 
Kollektivbezeichnung dar (entsprechend dem griech. rà zerewd). Da eben 
damit der Sing. mtl — umbraculum, Unterschlupf (Cureton-Syrer zu Mt/Luk; 
Simnai-Syrer zu Mt) und der Sing. qw? (Sinai-Syrer zu Luk) ihre Erklárung 
finden, móchten wir vermuten. Noch die Peschitta folgt an dieser Stelle 
der Vetus Syra. Vgl. die obige Aufstellung. 
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b) der Sinai-Syrer zu Mt (— mil) und Luk (— qw), wobei im 
übrigen obiger Wortlaut vorliegt; 
c) der Cureton-Syrer zu Mt und Luk (wie a)); 


d) das Diat. Veneto (wenn auch verstellt: ,//oro mito — sg. 
. . 580€ lane! — pl.); 
e) das Diat. Toscano (,fíane" — pl. ...,,nido** — sg.). 


Beidemal einen Singular bieten: 


a) das pers. Diatessaron (,hanmno casa ...hanmno mido'); 

b) die áthiop. Bibel zu Mt (foveam . . . nidum); 

c) die georgische Bibel zu Mt (Adysh: fovea ...locus standi; 
Opiza u. Tbet': fovea . . . habitatio) und zu Lk (foveam . . . domi- 
cilium ).108 

Was die gesamte übrige Überlieferung anlangt, so bezeugt sie 
in überwáültigender Einstimmigkeit mit dem griechischen Urtext 
den doppelten Plural ,,Gruben'' und ,,Nester" und zwar in gleicher 
Weise für Mt und Luk (also: Itala, Vulgata, gotische, persische und 
arabische Bibel, Cod. D. lat.: Cyprian, Origenes lat., Ambrosius; 
die restlichen Tatianzeugen: arab., altengl., althochdeutsch, mittel- 
niederlánd.; die áthiop. Bibel nur zu Luk, das pal.-syrische Lektio- 
nar zu Mt (hwrrjn ...qnjnjn) und zu Luk (brjm ... qnjnn)). Letz- 
teres Lektionar bezeichnet innerhalb der syrischen Überlieferung 
offensichtlich eine Ausnahme, bezeugt diese doch sonst einhellig 
den Sing. mill (— wmbraculum — ,,Unterschlupf, Schutz, Dach'*) 
oder gelegentlich auch qw' (— ,,Nest'*). Im Blick auf die heute 
weithin mit Recht vorgezogene Ansicht, da die àthiop. Bibel, 
die persische Tatianfassung !? und auch letztlich die altgeorgische 
Bibel (diese wahrscheinlich über das Zwischenglied der armeni- 
schen) !? auf die syrische Bibel zurückgehen, stützt ihr Zeugnis 


10 [Der georgische Begriff für ,Nest' stellt sich als ungewóhnlich frei dar 
(s. locus stand, habitatio, domicilium). Dasselbe gilt auch von dem armenischen 
dadarkh (— loca requietis), vgl. imn folg. zu 5. Als Erklárung hierfür móchten 
wir in Vorschlag bringen, da wahrscheinlich ein syr. und aram. qn! ( — Nest) 
die Vorlage bildete, das aber (vielleicht einer veránderten Schreibung wegen, 
s. das pal.-syr. Lektionar!) als qnjn' gelesen und übersetzt wurde (possessio — 
Besitz, Grundstück, Stück Land). Im Zusammenhang ergab sich der Bedeu- 
tungsgehalt ,Wohnwung' (so übrigens auch die altlat. Hs. d: habitacula). 

11 Vgl. A. Vóóbus, Early Versions S. 249ff. 

12 A.a.O. S. 9. 

13 Vgl. S. Lyonnet S.J., Les origines de la version Arménienne et le 
Diatessaron, Roma 1950 S. 36; A. Vóóbus, a.a.O. S. 147ff. 189. 
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den für den syrischen Text skizzierten Befund. Die doppelte Setzung 
des Singulars (,,Nest/! und ,,Grube/*) kann zum Teil harmonistische, 
zum Teil auch übersetzungstechnische Gründe haben (kollektiver 
Gebrauch des Singulars!). Jedenfalls erweist er sich unschwer als 
Weiterbildung des eigentümlichen syrischen Textes. 

Im Blick auf die Fassung ,,?hr Nest'! (Sing.) im Thomas-Evgl 86b 
bedeutet dies sehr wahrscheinlich, daB eine Abhàngigkeit von der 
Vetus Syra vorliegt. Die Nàhe zur Luk-Fassung des Sinai-Syrers 
(qn') ist, dabei offenbar etwas gróDer. Der Bedeutungsgehalt ist 
bei Thomas nicht auf die spezifische Schattierung , Unterschlupf, 
Dach'* (— mtll') festgelegt, die im übrigen für den syrischen Text 
typisch ist, sondern — was wohl immer ebenso nahelag — auf die 
allgemeine ,,Nest''. 


Zu 5.: Die Wendung ,,keinen Ort'' (für das griechische: ,,nicAt, 
wo**) beschránkt sich gleichfalls ganz typisch auf die syrische Über- 
lieferung und ihre Ableger. Wir vermógen zu nennen: den Cureton- 
Syrer zu Mt/Luk, den Sinai-Syrer zu Mt/Luk und dazu die persische 
und arabische Bibel jeweils zu Mt/Luk. Móglicherweise mu) diese 
Variante auch für die altarmenische Bibel postuliert werden, wofür 
armenische Bibel-Zitate des Chrysostomus und Severian von Gabala 
sprechen. Beachtung verdient weiter das Zeugnis der sahidischen 
Bibel zu Mt/Luk (nicht aber der bohairischen), die die Fassung hat: 
Ort des Ruhens' à n per, womit sich auffallend der altarme- 
nische Wortlaut für ,, Nester/! berührt (— dadarkh - loca requietis).15 
Hinzukommt die Masse der syrischen "Tatian-Überlieferung: 
Aphraat (lt hw' 'tr)!$ Ephraem Syrus (non est locus ubi) 1? und 
die Libri Graduum (reclinatorium cagqiti in terra: serm. I, 2; II, 3; 
VIII, 2; XV, 13; XX, 10; XX, 12) sowie auflerdem der arab. und 
persische Tatian. 

Wieweit eingeschobene Kommentierungen des altenglischen und 
niederlàndischen Tatian für den ursprünglichen Text von Wert 
sind, làBt sich kaum entscheiden. Die Pepysian Gospel Harmony 
bietet (20, 32) ein ,,no stede', die niederlànd. Harmonie vermerkt 
ungewóhnlicherweise zu dem Spruch die Deutung: ,, Meine Niedrig- 


1 $. Lyonnet S.J., Les origines S. 36. 105. 118. 189. 
15 Vgl. Anm. 10. 

16 Dem. VI, 9 (ed. Graffin I S. 276, 26). 

1? Expl. Evgl. Conc. VI, 24 (ed. Leloir II S. 63, 26). 
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ket findet keinen Platz in deinem harten Herzen, wo sie ruhen kann'' 
(enghene stat dar sve rastelec in bliven mach). Da auch Ephraem 
den Spruch (Mt 8,20/Luk 9,58) mit dem Schriftwort Jes 66, 2 ver- 
bunden hat, das ein verwandtes Thema anschlágt, kann kaum ein 
Zufall sein: n quem, ait (propheta), respiciam, et (4n quibus) habitabo, 
nisi in mitibus corde. Ahnlich zitieren die erwáhnten Libri Graduum 
den Spruch durchweg zur Einschárfung der Tugend der hwmilitas. 
Von diesem Tatbestand her liebe sich fragen, ob die ursprüngliche 
Tatian-Tradition nicht in dieser oder áhnlicher Gestalt durch eine 
unkanonische Überlieferung erweitert war. Sicherheit láBt sich dar- 
über vorlàufig nicht gewinnen. Feststehen dürfte aber, daB der 
áltere syrische Tatian-Text und ebenso die Vetus Syra die eigen- 
tümliche Fassung ,,kenen Ort'** enthalten haben. Daf) von hierher 
auch die endlich noch zu nennende Itala-Hs. b (Veronensis IV. 
oder V. Jh.) ihre Erklàrung findet (nam ego sum homo qui non habet 
domwm), erscheint sicher.!? Unser Ergebnis kann daher lauten: 
Die abgehandelte Variante ,keinen Ort! weist sich innerhalb der 
nicht-griechischen Bibelüberlieferung als Spezifikum der Vetus Syra 
und des syrischen Tatian aus. Wenn auch Thomas-Evgl. 86c dieser 
besonderen Variante Ausdruck verleiht (rxir10$4 ), die durch die 
sonstige koptische Tradition (sahid. und bohair. Bibel) zB nicht 
gedeckt ist, so kann dies unmóglich auf einem Zufall beruhen. Wir 
müssen mit einem Abháàngigkeitsverháltnis von einem àlteren sy- 
rischen Text rechnen, der etwa auch bei Tatian fortwirkte. 

Es geschieht am allerwenigsten der Kuriositát wegen, verweisen 
wir in diesem Zusammenhang ergánzend noch auf die Fassung des 
Spruches Mt 8, 20 in der bei den mittelalterlichen Juden bewahrten 
hebráischen Übersetzung des Matthüus-Evangeliums. Ad. Herbst, 
der unseres Wissens einzige Herausgeber der neueren Zeit,!? wollte 
sie mit dem Namen des Schemtob ben Schaphrut verbinden. Jedoch 
hat H. J. Schonfield ?9 über diese textkritisch unvollkommene 
Ausgabe hinaus überzeugend nachweisen kónnen, daf die Über- 


18 Der auDergewóhnliche Ich-Stil des Verses hat uW seine Parallele nur 
noch im altenglischen Tatian: ,and ich ne habbe nougth where onne that j may 
reste myne hede'. 

19 Ad. Herbst, Des Schemtob ben Scehaphrut hebraeische Übersetzung 
des Evangeliums Matthaei nach den Drucken des S. Münster und J. du 
Tillet-Mercier, 1879. 

?!) HH, J.Schonfield, BSWRT MTJ. An Old Hebrew Text of St. Matthew's 
Gospel, 1927 bes. S. 19—44. 
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setzungsgeschichte dieses angeblich spátmittelalterlichen hebrài- 
schen Mattháus weitaus komplizierter ist als Ad. Herbst, der den 
Vulgata-Charakter herausstellte,??! annahm. "Typische altsyrische 
Lesarten, die den Vulgata-Varianten der Zahl und der Form nach 
gleichwertig zur Seite stehen, verdienen hóchste Beachtung. Irgend- 
wie mun die Geschichte dieser Übersetzung in die ültere Zeit 
zurückreichen und sei es auch nur von Fall zu Fall. Daf) diese kühne 
Konzeption keineswegs ganz ohne Grund ist, kann nicht zuletzt 
für unser Beispiel gezeigt werden. Wir stehen námlich vor dem 
überraschenden Tatbestand, daf) der hebr. Matth. sich für unsere 
Stelle nach Vokabular und Grammatik am engsten mit dem syr.- 
pal. Lektionar und mit dem Sinai-Syrer berührt, womit nach dem 
oben Ausgeführten die Náhe zum Thomas-Evgl. 86 von selbst mit 
gesetzt ist. Wir stellen die Texte einander gegenüber (das Syrische 
mit hebráischer Quadratschrift. umschreibend). 


Hebr. Matth. 8,20: Pal.-syr. Lektionar zu Matth: 
à — nwen nno v^ o'5yw) nu» mw péwm won 
b mp eun my» mp w'OUS Nnn*e» 


Sinai-Syrer zu Mt/Luk: 
e ypop [po]? p« pow i | nw m5 m wuuwo mi» 
d MN" DN D'U^ DUU TUM qoo 


Pal.syr. Lekt. zu Luk: 


35 nm p" own ma 
num mom 


21  (desondert als Dissertationsdruck erschienen: Ad. Herbst, Über die 
von Seb. Münster und Jean du Tillet herausgegebenen Übersetzungen des 
EÉvangeliums Matthaei, phil. Diss. Gótt. 1879. 

?22 Das ihm ist sinnstórend, wie es auch die Münstersche Ausgabe nicht 
bietet. Hypothetisch liefe sich erwágen, ob der Wortbestand ursprünglich 
nicht lautete: "n lh mqrq' $&m (womit eine noch genauere Entsprechung zum 
syr.-pal. Lektionar vorliegen würde: /jt lh hn d . . .). Der für diesen Vorschlag 
entscheidende Begriff mqrq' ist für das Aramáische als mqrq* belegt (s. G. Dal- 
man, Aram. Wb s.v.), wobei ihm die Bedeutung eignet: ,unbewegliches Gut' 
(- Grundstück). Mag man auf eine solche Konstruktion auch lieber ver- 
zichten, so bleibt für den Begriff selbst doch eine überraschende Náühe zu 
einem Zweig der syrischen Tradition (vgl. oben Anm. 10). 


TEXTGESCHICHTLICHES ZUM THOMAS-LOGION 86 221 


Zusammen mit der syrischen Überlieferung bezeugt der hebr. 
Matth. die Variante nicht einen Ort' (yp^ip UN), wobei bedeutungs- 
màDig eine gewisse Nàhe zum reclónatoriwm . . . (n terra der syrischen 
Libri Graduum vorliegt.?? Bemerkenswert ist weiter bei dem hebr. 
Matth. die Bevorzugung des gleichen Begriffes für ,,Nest'* (— syr. 
qn' ?*^: vgl. oben zu 4.) sowie der Verzicht auf die Práposition vor 
,J'üchse im ersten Satzglied (im Unterschied zu b). Gemeinsam 
is& weiter der Gebrauch von ,,wnd'' in c (so nur der Sinai-Syrer), 
wogegen die übrigen syrischen Zeugen (Cureton-Syrer, pal.-syr. 
Lektionar zu Luk, Peschitta) das adversative djm bevorzugen.?5 
Nicht übersehen wird man schlieBlich die sehr enge Berührung in 
der Satzkonstruktion. Der syrisch-aramáische Sprachhintergrund 
des hebr. Matth. stellt, was Ad. Herbst überhaupt nicht ins Blick- 
feld bekam, keine Frage dar.?9 Über die weitere vielsagende Variante 
,8ein Hauwupt'' ist im folgenden zu handeln. 


Zu 6.: Die Hinzufügung des Possessivpronomens ,,sein/ (zu 
Haupt") erweist sich als Merkmal der grofen Masse der nicht- 
griechischen Überlieferung zu Mt 8,20/Luk 9,58, wobei einzig und 
allein die lateinische eine Ausnahme bildet. Gespalten ist nümlich 
die Bezeugung der Variante durch die Vulgata-Hss., wobei man 
zur Annahme neigt, ,,sein'! nicht als ursprünglich auszugeben (nur 
bezeugt für Mt durch die Hss.: E, EP, Q, T, sowie durch Stephanus 
1538 und die Sixtina 1590; für Luk durch die Hss.: B, H!, O, K, 
MT, O, V, W, Z, sowie ebenfalls durch Stephanus und die Sixtina). 
Stárkere Differenzen bestehen schlieflich auch für altlateinische 
Tradition. Das Poss.-pronomen bieten für Mt: a, b, g, h; für Luk: 
aur, b(?), und r! ; auBerdem der afrikanische Text (e). Aus alledem 
darf man schlieDen, daf) die lateinische Version wáhrend ihrer Ge- 
schichte offenbar stárker der Kontrolle der griechischen unter- 
worfen war, was auch sonst plausibel ist. Für die übrige nicht- 
griechische Texttradition ist ,,sein'' überwàltigend bezeugt. Wir 
nennen vor allem die syrische und altsyrische Überlieferung: 


?3 Vgl. Anm. 22. qrq' bedeutet ,Erdboden, Grundstück. 

?*4  gnjnin — ,Nester', s. P. Smith, Thes. Syriacus II, 1901 Sp. 3651. 

?5  Hierüber auch A. Merx, Die vier kanonischen Evangelien nach ihrem 
ültesten bekannten Texte, 1897-1911 I und II, 1.2 (zu Mt). 

?6 Der Verf. gedenkt, diesen Tatbestand an anderer Stelle eingehend zu 
untersuchen. 
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Cureton- und Sinai-Syrer, die Peschitta und das pal.-syrische 
Lektionar (sámtlich zu Mt und Luk). Hinzukommt fast geschlossen 
die Tatian-Tradition: Aphraat, Ephraem Syrus, der arab., pers., 
niederlánd., althochdeutsche und altenglische Tatian sowie das 
Diat. Veneto (nicht: Diat. Tosc.).?7 Darüberhinaus stellen sich als 
Zeugen dar: die pers. ?8 arab, áthiop. sahidische und bohairische 
Bibel (jeweils zu Mt und Luk), wahrscheinlich auch die altarmeni- 
sche (nahegelegt durch armen. Versionen des Chrysostomus und 
Severian v. Gabala).?? Nur für Mt weist es die gotische Bibel aus. 
Von den Vátern bieten das ,,s5e?/n": Cyprian zu Mt (Codd. A, M), 
Origenes lat. (Cant. Cant. III (IV)), Ambrosius zu Luk, der lat. 
Irenàus u.a. Eine bezeichnende Ausnahme bilden hingegen Clemens 
Alex. (Strom. I, 32,2) und Cod. D lat zu Luk. Als negativ erweist 
sich seltsamerweise auch das sonst ganz der orientalischen Über- 
lieferung verhaftete Zeugnis der georgischen Bibel (zu Mt und Luk). 
Somit stehen wir vor einem sehr eindrucksvollen Resultat: die 
nicht-griechische Bibelüberlieferung (ausgenommen die gespaltene 
lateinische) spricht umfassend für das zusátzliche Poss.-pronomen 
,,86:n''. Die Fassung des Thomas-Logions 86d muB allem Anschein 
nach von einem óstlichen Text her erklárt werden, wofür sich im 
ausgehenden 2. Jahrhundert primár die Vetus Syra anbietet. 


Zu 7.: Die Wendung ,,und auszuruhen'' neben ,,2u neigen'' er- 
füllt allem Anschein nach die Aufgabe, einen nicht ganz eindeutigen 
Begriff der Vorlage nàher zu bestimmen. Man móchte vermuten, 
daB an dieser Stelle die Doppelübersetzung eines Wortes vorliegt, 
das nicht einfach dem griech. xA(vew (- ,,neigen'') entsprach. Die 
Bestátigung hierfür kónnte die Fassung der altsyrischen Bibel liefern, 
auf die hin auch die folgende syrische Überlieferung festgelegt wurde. 
Sie beschreibt das v7v xegaAnv xA(vy des griechischen Textes mit: 
dnsmwk rSh (so auch: Aphraat, Peschitta, pal.-syr. Lektionar), was 
genauer besagt: ,,wm sein Haupt anzulehnen, zu stülzen, auszuruhen''. 


?7 Die Fassung des letzteren fállt ganz aus der Reihe: ma 4l figliuolo della 
vergine non à dove richini il capo. Sollte hier eine bewute Ánderung einer 
anstóDigen Wendung vorliegen? Etwa ,Sohn des Mannes! (s. das syr.-pal. 
Lektionar: brh dgbr)? 

?28 Auch letztere bietet für Luk einen eigenwilligen Text: Plo autem 
hominis tantum loci non est, quo nocte caput swum ponat. 


?9 Vgl. oben Anm. 14. 
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Die Libri Graduum sprechen substantivisch entsprechend vom 
reclinatoriwm ( — masmak) capiti in terra. Der Übersetzer des Logions 
86 ins Sahidische, zweifelsohne einer syrischen Vorlage verpflichtet, 
hat durchaus richtig empfunden, dai der ihm vorgegebene Text 
bedeutungsmáDig mehr besagt als das griech. xA(vew. Er entsprach 
dem durch die Umscehreibung ,,wm zw neigen und auszuruhen'. 

Auf keinen Fall kann von der bewuften Antónung eines gnos- 
tischen Ruhe-Motivs die Rede sein.?? Eine solche liegt mit dieser 
Fassung ebensowenig vor wie mit der besonders in der lateinischen 
Tradition bedeutsam gewordenen Umschreibung: n?dos ub? requies- 
cant (auch: -scent, -scunt) zur Erfassung des spezifisch griechischen 
Begriffes xaraox5Qgvóocsiu (Versteill b). Wir nennen für Mt die Itala- 
Hss. a, b, c, h, q, gig, m (— ohne dos); ff3; g1; und für Luk a, 
b, f, 1, q, r; sowie Ambrosius und lat. Origenes. Daf) sich von hierher 
die entsprechende Fassung einiger Vulgata-Hss. erklàárt, dürfte 
kaum zu bezweifeln sein. Wir führen auf für Mt: E, Q, und T 
(diese: nidos wu. r.); F, R und J (diese: tabernacula wu. r.); und 
schlieülich für Luk: D und Q (nidos u.r.). Móglicherweise erklárt 
sich die altlateinische Fassung von der richtigen Erkenntnis her, 
daB es mit xaraoxmuvóocsu nicht speziell um den,,N?stort ** geht, 
sondern um den ,,Unterschlupf'*. Damit stimmt vor allem auch 
zusammen, dal) ube requiescant (von einigen Ausnahmen abgesehen) 
meist dort nicht mehr berücksichtigt ist, wo man sinngemáf) besser 
ein: habitacula (so zB d, Cod. D lat zu Luk), tabernacula (so zB 
Vulgata zu Luk) oder deversoria (so zB afrikan. Text (e) zu Mt, 
Cyprian) setzte. 

Es bleibt zu erwühnen, daf) auch die abendlándische Überlieferung 
des Diatessarons gelegentlich dem «be requiescant. Ausdruck ver- 
leiht (ahd. : selida thar sie restent ; niederlànd. : neste dar ste $n schulen ; 
Diat. Ven.: mito la oven li meton là polt soi). Móglicherweise schlágt 
in diesen Fállen der den Tradenten nur zu gut vertraute lateinische 
Text ein (vgl. zB Cod. Fuldensis: tabernacula wb requiescant). 
Abwegiger, wenn auch vielleicht nicht ganz ausgeschlossen, wáre 
wohl die Annahme, hinter dieser Umschreibung stünde unmittelbar 
das syr. mill", das wie xavao»jvocic nicht so sehr die ,,Nistgelegen- 
heit'' als den schattigen ,, Unterschlupf '* und ,,Schutzort'* bezeichnet. 


30 Vgl. aber zB R. Kasser, L'Évangile selon Thomas, Neuchatel 1961 
S. 104. 
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Erscheint dies auch für die genannten Tatiantradenten ferner- 
liegend, so wàre andererseits immerhin mit einipem Recht zu er- 
wágen, ob nicht der syrische Begriff (neben dem griech. xavao»xgvoo«c) 
zur umstàndlichen Fassung der Itala den AnstoD gab, insofern sich 
bei dieser ein syrisch-aramáischer EinfluB auch anderwárts sehr 
wohl belegen làá8t.3! Für unsere Fragestellung kónnen wir indessen 
auf einen Entscheid verzichten. Die Parallele der lateinischen Über- 
lieferung mahnt zur Vorsicht, in einem textkritisch so vielsagenden 
Zusammenhang wie Thomas-Logion 86d die überdies gedanklich 
unverstándliche Eintragung eines spezifiseh gnostischen Motivs 
sehen zu wollen. 


Damit stehen wir am SchluB unseres Nachweises, dessen Ergebnis 
dahingehend zusammengefabt werden kann, daf allem Anschein 
nach, wie besonders der textgeschichtliche Vergleich der Varianten 
l. und 3. bis 6. zeigt, hinter Thomas-Logion 86 eine syrische Tra- 
dition und ein syrischer Text steht.?? Für den Zeitraum des 2. Jahr- 
hunderts bedeutet dies zugleich, daB wir es mit einer aramáisch- 
judenchristlichen Überlieferung zu tun haben, für welche Über- 
legung nicht zuletzt das beigebrachte Zeugnis des hebràischen 
Matthàus-Evangeliums ein wenig nachdenklich stimmen sollte. Wie 
das abgehandelte Paradebeispiel zu zeigen vermag, verdient das 
methodische Vorgehen G. QvuisPELS hóchste Beachtung. Bevor 
man die einzelnen Überlieferungen und Einheiten pauschal als 
gnostische Texte behandelt und somit als wertlose Sekundàár- 
formen, sollte billigerweise erst der Forderung ihrer textkritischen 
und textgeschichtlichen Einordnung entsprochen werden. 


Holzlar bev Bonn, Hauptstrasse 46 


31 Zur Sache A. Vóóbus, Early Versions S. 4bff. 

32 "Vgl. in diesem Zusammenhang auch den wichtigen bestáütigenden Bei- 
trag von Á. Guillaumont, Sémitismes dans les Logia de Jésus retrouvés à 
Nag Hammadi, Journal asiatique 246, 1958 S. 113ff.; sowie A. F. J. Klijn, 
Das Thomas-Evgl. und das altsyrische Christentum, Vig. Christ. 15, 1961 
S. 140ff. 
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DIONYSIOS BAR SALIBI AND THE TEXT OF LUKE 1.35 


BY 


TJ. BAARDA 


In his ample exegesis of Luke i.35 Dionysios bar Salibi (T 1171) 
discusses the words eco méxi3n ,92 3blóÓ-03 óc) "He that is 
born, in thee is holy".! The words italicized here have always got 
serious attention in the dogmatical conflicts between Nestorians 
and Jacobites. Our author who belonged to the latter party begins 
with establishing that the text reads 'in thee" and not *'of thee" 
(5120): He of whom is spoken here existed already before he was 
born; of this fact we have still another indication in the words of 
the text, for we have to note, according to Dionysios, that there 
is not written w'aca1 mxaxnm "shall be holy", nor 455i rx»30 
"shall be called holy", but plainly eco rx.xo '?s holy"? It is 
not our aim to follow the monophysite exegete in all his paths, 
but we are obliged to thank him now for, please forgive the 
Üoveoov zoóregov», his correction of the Apparatus of Von Soden's 
edition: xaagov ecra, xai l. ayiov. Ta sylscl 

a. eota.: Dionysios tells us that we must not read méocm: 
eotat, but ecn: eotw. Indeed, the variant is not that of the 


Peshitta. The Arabic Diatessaron runs (AU d de Q jos "(he) 
that is born of thee shall be pure"; 3 however, we are not allowed 


to pay much attention to this reading, because the Arabic () Á 


"shall be" is here an idiomatie rendering of the Syriae enclitic 
pronomen personale.4 

b. xa0apov : Again, I may add, the Peshitta cannot be summoned 
as & witness for this reading, m?xi3m being ''holy". The Arabic 


Diatessaron reads SU, that is 'pure", but does this mean that it 


1 A. Vaschalde, Dionys Bar Salibi Commentarii in. Evangelia II, 2 
(C.S.C.O. vol. 113), Paris 1939. 

? A. Vaschalde, o.c. p. 249, 1.21; his explanation reaches to p. 250, 1.17. 

A. S. Marmardji, Diatessaron de T'atien, Beyrouth 1935, p. 8. 

1 'The Persian Harmony seems to have preserved à more exact rendering, 
G. Messina, Diatessaron Persiano, Roma 1951, p. 13: '...é santo e sarà 
chiamato ..." 
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testifies to à variant reading xa0apov? We have to remember that 
in Syriac-Arabie dialects the word ^,^U5 has sometimes the 


connotation 'holy".5 It may, therefore, be questioned whether 
the Arabie text really advocates the variant reading suggested 
by Von Soden.$ 

Now, we have to return to Dionysios' argument, for he speaks 
of à more important textual phenomenon in the Lukan verse. 
And he does it in this way: * 


.Amo x bó 03 Odc3 tfi X» moo n1M exe paseo 
$oc* dato $352 mÓdue cn abs Ms uas nio 
mM mLuca0 sare ixlm3 Od 2 0m ní4as c3a»e 
*Ocp rc130 35031 Qcp eee A eo »A3290 e. Cono 2a 
.3cp ada re »^ eyo5óvo3 2CD »A— NICE aCD ee 

"some people make the objection, that we must say 'He that 
was born of thee' and not *n thee', because a child is born of a 
woman. And we say (in reply): There are manuscripts in which 
is written (He that is born of thee, and (there are) Greek 
(manuscripts) in which is written neither 'of thee' nor 'in thee, 
but 'He that is born is holy'. But (I can maintain my textual 
choice, for) (born in thee' is (the same as) (conceived in thee'." 
In the last remark Dionysios bar Salibi repeats his exegesis of 


Mt i.20:9 da.ju e daS (Moéve3 etaden3 dam ale uL oc 


5 'Dlhis fact can be demonstrated by referring to the prologue of the 
Arabie Diatessaron (A. S. Marmardji, o.c., p. 2) in which the Arabic 


AU! J zy is clearly an equivalent of à Syriae rc *a3o NWNECD 

$ 'lhe problem may be raised as to what the Diatessaron read in its 
original form; Von Soden did not pay attention to the reading of the 
Commentary upon the Diatessaron: Ephraim quotes the text without any 
reference to ayiov (totu xot). This omission might, indeed, be due to a 
free handling of the text, but it is at least remarkable that the same text 
occurs in two Western Harmonies, the Liége Harmony (''dat van dé geboren 
sal werden, sal heeten Gods sone") and the Pepysian Harmony ('he pat 
schal be born of be schal be cleped Goddes sone"). Of course, this may be 
mere coincidence, but it looks like an archaie Tatian reading. 

? A. Vaschalde, o.c. p. 250, 11. 5-11. 

8. [. Sedlacek, I.-B. Chabot, Dionys Bar Salibi Commentar5i $n Evangelia 
I, l (edition: C.S.C.O. vol. 15), Louvain 1953 (repr. of 1906), p. 77f. The 
same difficulty is discussed by I&o'dàd, cf. M. D. Gibaon, T'he commentaries 
of Isho'dad of Merv (H.orae Semiticae No. vi), Cambridge 1911, pp. 44 — wx 
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But what interests us here is his enumeration of the various 
readings. He distinguishes between Syriae and Greek manuscripts ; 
there are 


1l. Syriac mamuscripts 


a. with the complement «325. Dionysios knows of their occurrence 
(rc 23.5 ^. jurc) and of their acceptance among some people (axi). 
Who are these people? Were they perhaps adversaries of hi$ own 
monophysitie exegesis, the Nestorians? We cannot speak with 
too much assurance, but we may point to the interesting fact that 
of the three manuscripts of the Peshitta that, in the critical edition, 
testify to this reading, two are Nestorian.9 It is a well-known 
faet that the Old Syriae text has left deeper traces in Nestorian 
tradition than in Jacobite.!? Tl'herefore, we may —although the 
Sinaitie and Curetonian manuscripts are lacking here —guess that 
.axeo was the Old Syriae reading. !1 


b. with the complement ,4-. This reading that is extant in 
several manuscripts 1? and printed as Peshitta text in the critical 


9 P. E. Pusey, G. H. Gwilliam, T'etraevangelóum Sanctum juxta simplicem 
Syrorum versionem, Oxford 1901, p. 322 mention mss. 7, 12 and 37 of 
their list, the first and the last of them being Nestorian. 

10 A. VóoOóbus, Early Versions of the New Testament, Manuscript Studies, 
Stockholm 1954, pp. 85, 102. 

1 "The Old Syriae charaeter of this reading is additionally indicated 
by the fact of its occurrence in various oriental versions, namely in more 
than one of the Arabic (ed. Lagarde 1864, p. 67; for another version, 
ep. C. Peters, Proben eines bedeutsamen arabischen Evangelientextes, 
Oriens Christiamus 33 (1936), pp. 188-211, p. 192), the Palestin?an Syriac 
(ed. Lewis-Gibson, p. 279: ms. C), the Armenian and Ethiopic versions 
and the Persian Harmony (cf. A. J. B. Higgins, The Persian and Arabie 
Gospel Harmonies, Studia Evangelica 1957, Berlin 1959, p. 797). For Old 
Syriae influences in Oriental versions see the mentioned study of Vóóbus. — 
That it was Old Syriae indeed, may be deduced in the way of analogy 


from Matthew 1.16, where Greek ev avrg is rendered in Syse with cns» 
*of her" which reading is shared by Sys! (p. 253), Persian Harmony (p. 17) 
and Armenian. That the source of the reading in Syria was the Diatessaron 
is made probable by the Ephraim Commentary (for Luke i.35) and the 
Arabie Diatessaron (for Matthew 1.16), ep. C. Peters, Das Diatessaron 
Tatians, oma 1939, p. 26, espec. note 1. 

12 Inthe edition of Pusey and Gwilliam, l.c. ten of the fifteen manuscripts 
show this reading, while in another, numbered 4, it is put in an erasure; was 


it written there instead of 4,4129? In one ms. (21) we find again an erasure. 
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edition of Pusey and Gwillam,!? was prefered also by our author 
as authoritative text for his exegesis. Was it really the original 
reading of the Peshitta? Of course, this is a difficult thing to 
decide. But we find that this reading occurred already in the 
earliest. Peshitta manuscripts that are preserved,!^ whereas the 
alternative reading seems to be of later date. Anyhow, the 
Apparatus of Von Soden has also to be modified in this regard.!6 


2. Greek manuscripts 


a. with the addition of some complement —although this is not 
distinctly stated, it is implied in the argument of the author. 
Most likely he thought of manuscripts that contained the addition 
ex gov. 1* 


b. without any complement. $  Dionysios does not adduce this 
reading because he thinks it such an interesting one, but only 
to make it à link in his defence of his own text: If you want to 
play your reading off against that of mine on internal grounds 
("because a child is born of à woman"), I will even grant you 
that there is external evidence for your assumption — but, if we 
go to that side, I have to tell you that the textual problem is still 
more complicated; and as to my more difficult reading which is 
extant in many Peshitta manuscripts, it can be interpreted in a 
simple manner exactly as I do.!? 


138 P. E. Pusey and G. H. Gwilliam, /.c. Earlier editions had, however, 


the reading £423329 : cf. A. Gutbir, Novum Domni Nostri Jesu Christi 
Testamentum Syriacum, Hamburg 1749, p. 143. 

14 'lwo of these manuscripts date from the 5th or 6th century, four from 
the 6th, three from tbe 6th or 7th, and one from the 6th (or 9th) century. 

15 "The earliest of these two is dated about 600 A.D., the other about 
the 10th century. 

16 Von Soden summons Sylt$1, i.e. the Peshitta, as witness for the addition 
of ex cov, although Tischendorf already distinguished between &x cov in 
Syr$ch and 4n te in Syrcodd, 

 'DIhis is the only addition existing (or extant) in Greek mss.: 
C*O 1 4 22 33 124 251 273 349 372 517 544 660 872 954 1038 1188 1192 
1210 1582 1675 2193. 

18 "This is the current wording of the Greek editions on aecount of such 
important witnesses as N ABC? DLX L'A Il a.o. 

19 'DTUhe identification of the expressions born and conceived is given in 
his exegesis of Matthew 1.20, cf. note 8; the same identification ranks also 
among the various interpretations of the passage in Iso'daàd's Commentary. 
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Finally, we have to point to still another reading that Dionysios 
bar Salibi seemed to have found here in his text: 51 meon reco 
"This one shall be great";?9? one might guess that he returned 
intentionally or unconsciously to verse 32,?! but this solution is 
less acceptable on aecount of what follows: .emi3se nox2 


MioóÓu eae3 wmvo "In other manuscripts: And he shall be 
called Son of God".?? Although we cannot depend of course on 
Dionysios in all his assertions, I do not think it will be wrong 
to save this textual phenomenon from oblivion. 


We may conclude our short study with remarking that the 
commentaries of Dionysios bar Salibi contain on more than one 
page interesting details of exegesis and even, as we saw, of textual 
criticism that wait for study and discovery, and which to neglect 
would be a pity. 


Amsterdam, Van Mourik Broekmanstraat 431!I 


?0 A. Vaschalde, o.c. p. 250, 1.18. 

?21  4bid., p. 244, 1.4. 

?2  $bid., p. 250, 11. 18-19. — This variant reading is not known from 
elsewhere; we know of another variant reading current in Syriae ciroles, 
viz. mcali3 eot2 "Son of the Highest" instead of moe 3 cot2 
*Son of God"; A. Kmosko, Analecta Syriaca, Oriens Christianus 2 (1902), 
p. 42 noted already this reading, that appeared to have good support 
in Syriae texts; ep. A. Vóóbus, Studies in the History of the Gospel Text 
in Syriac, Louvain 1951, p. 188f. who pointed out that it even occured 


in the Arabie Diatessaron, in ms. B, as & conflate reading: P! 4j! c 
"the Son of God the Highest! : 


Vagiliae Christianae 17 (1963) 280—252; (O North-Holland. Publishing Co. 
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Jahrbuch für Antike und Christentum. Jahrgang 3 (1960). Münster 
Westfalen, Aschendorffsche Verlagsbuchhandlung, 1961. Pp. 160, 
10 pl. Pr. DM 22.50/19.50, for subscribers DM 19.40/16.40. 


This volume of the Jahrbuch of the Franz Joseph Dolger-Institut 
at Bonn opens with the third part of the late professor Dólger's 
Beitrüge zur Geschichte des. Kreuzzeichens (p. 5/16; for the first 
two parts see Jb AC 1,5/19; 2,15/29). ''his time the author discusses 
the use of the sign of the cross — particularly the standing cross 
(—-) — as an abbreviation of the name *Christus'. À close inter- 
pretation of several texts enables him to show that this use did 
not find its direct origin in Christ's Cross, but in the forms of the 
Greek letter Chi, and to point out how it spread to the Latin 
West. Also he suggests an explanation of the form - XOYZ, 
which in a few cases is found instead of /XOYZ. 

Th. Klauser continues his important studies on the origins of 
Christian art (cf. JbAC 1,20/51; 2,115/145). He deals with five 
sarcophagi on which the motifs of the Sheep-bearer and the Orans 
are found together with the representation of a reading figure 
(*philosopher') with or without an audience. Klauser points out 
that the Sheep-bearer and the Orans have been brought into a 
close relation with the reading-scene, which mostly occupies a 
dominant position in the composition. On the strength of this 
consideration and after a discussion of the interpretations by 
Th. Birt, H. Düschke, and H. I. Marrou, he offers à novel 
explanation: the Sheep-bearer as an emblem of Ahwmanitas- 
quAav?2pcozía and the Orans symbolizing pietas-eócépeia indicate the 
theme of the reading; thus the reading-scene illustrates popular 
ethies, which had been simplified to à 'Zweitugendethik' no less 
among the Hellenized and later Jews than in the pagan world. 
In this context Klauser observes: Es entspricht daher durchaus 
zeitgenóssischen Bedürfnissen, wenn auch Jesus zwei Grund- 
tugenden herausstellt, die Gottes- und Nàchstenliebe" (p. 126). 
Two of the sarcophagi in question are certainly Christian, because 
biblical representations have been added. This appears to be not 
merely an external combination of traditional and Christian motifs: 
"Wenn die Heiden auf ihren Sarkophagen die für das Leben der 
Verstorbenen bestimmend gewordenen beiden Grundtugenden der 
Eusebeia und der Philanthropia dankbar auf die Unterweisung 
eines philosophischen Lehrers zurückführten, so dachten die 
Christen bei der gleichen Komposition sicher mehr an die vom 
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Evangelium geforderten Grundtugenden der Gottes- und der 
Náàchstenliebe und an die Unterweisung durch den kirchlichen 
Katecheten" (p. 127). — Considerably larger is the number of 
sarcophagi, on which the Sheep-bearer and the Orans are represented 
without the reading-scene. According to the author these belong 
to a later stage: only the 'Zweitungendethik' forming the basis 
of the dead man's life is indicated, but the aspect of moral teaching, 
which had originally received the emphasis, has disappeared 
(Studien zur | Entstehungsgeschichte der | christlichen Kunst III, 
p. 112/133). 

Klauser's studies are supplemented by L. Eizenhofer's article 
on Clem. Alex. Paed. 3,59,2: ai óà ogpayiósc rjuiv &avow zeAeuds 1] 
iy0)c 7] vatc o9oio0pouotca 17) Apa uovouxt), fj xéyorvat HoAvxoátnc, 
7] dyxvpa vavtux, T» 2MÉAevxog éveyaoáttevo vf yÀvg, xüv àAwÓov 
tig f), üztootÓAov ueuvnoecat xai vÀv é& O0avoc àvaoztouévov naíov. 
First the author corrects the interpretation of Klauser (JbAC 1 
(1958), 22) and O. Stáhlin (BKV: Clem. v. Alex., 2 (1934), 188), 
in whose view xàv àALeócv vic 5j denotes the possessor of a signet- 
ring. In my opinion Eizenhófer gives the correct explanation 
when he takes these words to give the description of a seal- 
pieture: '"und wenn es (nàmlich das Siegelbild) ein Fischer 
ist, dann wird es stets den Apostel und die aus dem Wasser 
emporgezogenen Kinder ins Gedáchtnis rufen." As the motif of 
the fisherman is the only oneof therecommanded motifs that has its 
choice accounted for by Clement, the author proceeds to examine 
contemporary Christian literature in order to establish the signi- 
fieance that the other, in themselves neutral, motifs could have for 
Christians. With regard to the motifs of the dove, the fish and 
the ship he bases his examination on the work of F. Sühling, 
F. J. Dólger, and H. Rahner respectively. His conclusion is that 
in Clement's time the dove, the fish, and the ship certainly carried 
a symbolie value for Christians (in accordance with Klauser's 
expositions he adds that this does not imply that at that time a 
Christian art was already in existence). On the other hand it 
cannot be proved that Clement already knew the lyre (which 
elsewhere he explains allegorically) and the anchor as Christian 
symbols: **Vielleicht nennt er gerade deshalb, weil er sie nicht als 
solche kennt, bei diesen beidenSiegelbildern ihre einstigen heidnischen 
Tráger" (Dwe Siegelbildvorschlüge des Clemens von. Alexandrien und 
die álteste christliche Lateratur, p. 51/69). 

The longest contribution to this volume is one by H. Herter: 
De Soziologie der antiken. Prostitution im  Lichte des heidnischen 
und, christlichen Schrifttwums (p. 70/111). The author's main theme 
is the attitude of Christianity towards prostitution compared to 
the one assumed by pagan antiquity. Apart from this he also 
offers à large quantity of materials that are only to be found in 
pagan sources. Without any doubt this study is of fundamental 
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importance, both by its abundant documentation and by the 
many-sided treatment of the subject. 

In Das Grab des Riesen Goliath (p. 17/23) Ilona Opelt studies a 
passage from the /tinerarium Antonin? Placentini (ch. 31, C.S.E.L. 
39, 179, 9 ss.). She explains the heap of stones on the grave of 
Goliath mentioned by Antoninus and the custom of passers-by to 
throw three stones on it from Jewish and pagan traditions. In 
Antoninus' proposing Mount Gelbue, twenty miles from Jerusalem, 
as the location of this grave she sees an attempt to connect the 
late legend locating David's struggle with Goliath in the vicinity 
of Mount Gelboa in the North of the country, where according to 
a certain tradition Saul had been buried (/tn. Burd. 5806, 4['7, 
C.S.E.L. 39, 19), with the Old Testament story which had David 
and Goliath fight in Judaea, south of Jerusalem (according to 
"Theodor. Itin. 3 (C.S.E.L. 39, 138, 13) on Mount Buzana). 

A. Stuiber compares the pagan natales-calendar found at Ostia 
in 1801/4 (a list containing the names of persons who have granted 
money — probably to a collegiwm — and the days on which their 
birthdays are to be celebrated, C.].L. XIV: 326 and Suppl. Ost. 
p. 165, late 2nd or early 3rd cent.) with the Depositio episcoporum 
and the Deposiio martyrum, the oldest Christian calendars of 
Rome listing the dates of the death and burial of bishops and 
martyrs. He raises the question why it was only in the 3rd century 
that an official annual commemoration of bishops and martyrs was 
instituted in Rome, whereas before only private commemoration 
took place. À certain explanation is impossible owing to the 
scarcity of the sources. Yet the author of this very thoughtful 
article manages to put forward a highly plausible hypothesis, viz., 
that this official commemoration could only be undertaken when 
the Christian community acquired the possession of cemeteries of 
its own; this happened between A.D. 200 and 250, the first 
cemetery being the so-called Coemetervwm Callisti (Heidnische und 
christliche Gedáüchtnis-kalender, p. 24/33). 

A. Hermann's article Der letzte Apisstier (p. 34/50) deals with 
the spread of the cult of the Apis of Memphis in the Roman Empire 
and the combating of this cult by Christian writers. The author 
analyses the description of the epiphany of the Apis given by 
Claudian in his panegyrie on the 4th consulate of Honorius 
(vs 570/'T): the connection of Apis with the ideology of the Empire, 
illustrated by rare bronzes, lends this passage a significance which 
goes beyond ''ein unverbindlicher Vergleich in blumiger Meta- 
phorik"'. This interpretation is supported by the fact that Claudian 
was a native of Egypt, where the last Apis about which a report 
from antiquity has been preserved (Amm. Mare. 22, 14, 6/8) was 
found in A.D. 362. Finally the author points out that Pinturicchio's 
rendering of the Apis in the Sala dei Santi of the Appartamento 
Borgia in the Vatican was inspired by Claudian's passage, and 
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that the Apis lived on in 18th century baroque art, especially in 
the so-called 'Apis-altar' by J. M. Dinglinger, court-artist of 
August I, elector of Saxony and king of Poland. 

Jacques Moreau offers some healthy remarks about the super- 
fieial and hurried way in which pagan gods and heroes have been 
connected or even identified with Christian saints and martyrs. 
As an example he discusses the Maortóoiov vÀv yov vouov vuníov 
Amevoízov, ' EAacínztov, MeAsoízuov xai víjc voóvov unvooc NeovíAAac, 
of which the original probably harks back to the end of the 3rd or 
the beginning of the 4th century. Against the view of Rendel 
Harris and Grégoire who see the triplets as the Christian form of 
the Cappadocian horsemen-gods, identified with the Dioscuri, he 
shows that, although in its present form the work is certainly 
legendary, it contains a historical core: the martyrium of a set of 
triplets who had been devoted from birth to the cult of Nemesis 
at the command of their masters, in the environs of Andaballis 
near Tyana, in the period between Valerian and Constantine 
(Zur Passio der Hl. Drillingsbrüder, p. 134/140). 

In à second, short contribution (Der Vorhang vor dem Thron 
Gottes, p. 141/2) Th. Klauser gives à new explanation of the idea 
of a curtain before God's throne, which is often found in late 
Jewish texts. In his opinion it can be traced back to the furnishing 
of the palaces and the court ceremonial of Eastern princes, which 
was adopted by the kings of Israel and Juda. 

The volume is concluded by five reviews and three addenda to 
the R.A.C., viz., Aphrahat by A. Vóóbus, Apophoreton by A. Stuiber, 
and Abecedarius by K. Thraede. 

The first two volumes have inaugurated the series of Jahrbücher 
in à most felicitous way (cf. Vig. Christ. 17 (1963), 41/5). The expec- 
tations raised by them are fully answered by this third volume 
through its rich and varied contents and its beautiful get-up (the 
exceptionally good quality of the plates deserves special mention). 


The Hague, Sportlaan 1216 P. G. VAN DER NAT 


J. Pépin, Les deux approches dw christiamisme. Paris, Editions 
de Minuit, 1961. Pp. 285. Pr. NF 20.—. 


Ce sont les deux approches rationelles, que l'auteur à en vue 
dans le livre présent, c'est-à-dire l'aecés par l'histoire comparée 
et par la philosophie. Il écrit de belles pages sur les possibilités 
et les difficultés de ces deux aecés. Tout en comprenant la défiance 
avec laquelle on accueille souvent toute tentative de confrontation 
entre le christianisme et d'autres formes de piété, il constate 
justement: l'histoire religieuse comparée vaut ce que valent les 
intentions qui la commandent (p. 24). 

Quant à l'histoire comparée, on la voit à l'oeuvre à propos du 
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probléme de la relation entre l'allégorie chrétienne et l'allégorie 
paienne. Ici l'auteur a l'occasion de répondre à la critique, parfois 
assez déformante du P. de Lubac sur son livre 'Mythe et allégorie"'. 
Grace à cette mise au point il apparait que la différence entre les 
deux savants n'est pas aussi grande qu'il semble. 

Quant à la philosophie de la religion, M. Pépin discute les 
ouvrages de M. Duméry, qui contiennent une critique philosophique 
du donné chrétien. Ce chapitre offre un exposé trés clair des idées 
de M. Duméry, suivi d'une critique aussi pénétrante que modeste. 
M. Duméry, dont le systéme rappelle la philosophie de Plotin, 
a essayé de réduire le christianisme à ses éléments essentiels; 
M. Pépin montre comment il est difficile de séparer l'essence du 
christianisme de ses manifestations extérieures au cours de l'histoire. 

Dans la deuxiéme partie l'auteur présente une analyse comparée 
de deux représentations religieuses, c'est-à-dire la notion de l'idéal 
moral, qui est pour les Grecs l'héroisme et pour les chrétiens la 
sainteté, et la notion de médiation. Au regard de la notion de 
médiation l'auteur allégue, aprés le texte trés connu d'Apulée 
dans son De deo Socratis sur les puissances divines médiatrices, 
Enn. V 1, 3, oà Plotin dit qu'il n'y a pas beaucoup d'intermédiaires 
pour l'àme qui veut remonter vers Dieu. (Il n'y en à qu'une, on 
le sait: le noàs). Est-il juste d'alléguer ce texte ici, d'autant plus 
que Plotin parle ailleurs (Enn. IIl 5, 6, M. Pépin cite ce passage 
p. 126) de l'activité médiatrice des démons? Il me semble que 
l'intermédiaire de Enn. V 1,3 est d'un tout autre ordre et ne doit 
pas étre allégué ici. 

Aprés cette investigation de notions l'auteur interroge sur 
l'essentiel de leur pensée quelques-uns des plus grands représentants 
de la tradition chrétienne: saint Paul, saint Augustin, le pseudo- 
Denys l'Aréopagite et saint Bonaventure. Pour chacun d'eux, dit-il, 
cette investigation s'attache à faire le départ entre l'utilisation 
de sources philosophiques, la fidélité à la tradition chrétienne et 
l'apport personnel (p. 10). De saint Paul c'est la mystique qu'il 
discute. Dans les écrits de saint Augustin et du pseudo-Denys il 
découvre parmis de grandes différences une resemblance importante, 
celle de l'idée de l'ordre ou de la vision hiérarchique du monde. 
On voit clairement l'influence profonde du néo-platonisme dans les 
idées fondamentales de ces deux systémes. Ces pages révélent une 
grande érudition et la faculté chez l'auteur de formuler des idées 
trés complexes. Enfin il étudie l'Iteénerariwum mentis ad Dewm de saint 
Bonaventure. Il découvre les implications et les racines de cette 
idée d'un itinéraire" vers Dieu, c'est-à-dire vers l'union à Dieu. 

C'est avec la plus grande admiration qu'on lit ce livre érudit 
et on voudrait le voir dans les mains de tous ceux, qui s'intéressent 
à l'histoire du christianisme et au christianisme lui-méme. 


Rotterdam, Rosaliastraat 4 J. C. M. vaN WiNDEN O.F.M. 
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J. Ysebaert, Greek Baptismal Terminology. Its Origins and. Early 
Development (Graecitas Christianorum Primaeva, Fasc. 1). Nijmegen, 
Dekker & Van de Vegt, 1962. XVIII, 435 S. Pr. f 30.—. 


Der Verfasser hat die früh-christliche Terminologie für die Taufe 
einer sehr ausführlichen Untersuchung unterzogen. Er hat seine 
Arbeit in vier Teile geteilt, welche nacheinander die Terminologie 
für Waschen und Untertauchen, für Erneuerung, Neuschópfung 
und Wiedergeburt, für Erleuchtung und schliesslich für Auflegung 
der Hànde, Salbung und Segnung behandeln. Jeder einzelne Teil 
zerfallt in vier Abschnitte: die Terminologie im heidnischen 
Altertum, im Alten Testament und im Judentum, im Neuen 
Testament, und in der früh-christlichen Literatur. 

Die Einteilung ist also sehr logisch und systematisch. Da aber 
diese Studie eine fast unübersehbare Fülle von Material enthàlt, 
würde es der Übersichtlichkeit zu Gute gekommen sein, wenn 
drucktechnisch das Ganze auch in den Details mehr abwechslungs- 
reich gestaltet wáre. Auch wáre ein Hhegister der besprochenen 
Passus sehr nützlich gewesen. Man findet zwar einen Index der 
behandelten Termini (griechisch, lateinisch usw.), hátte aber auch 
gerne ein Sachverzeichnis (für Termini wie z.B. Meidung, Mithras- 
dienst, Mysterienterminologie) aufgenommen gesehen. 

Natürlich findet sich vieles schon Bekannte in der Studie von 
Ysebaert wieder zurück (man denke nur an die ausführliche Ab- 
handlung von Dólger), aber der Autor hat das Material sehr kritisch 
geprüft und so auch manch neues Ergebnis gewonnen. Sein Ver- 
fahren bei der Analyse der Texte und bei den Schlussfolgerungen 
ist sehr korrekt. So hat er z.B. das heikle Problem der Mysterien- 
terminologie umsichtig behandelt. Mit gutem Recht macht er die 
Scehlussfolgerung, dass bestimmte Termini der Mysterien in den 
algemeinen Sprachgebrauch aufgenommen waren und von da aus 
ihren Weg zu dem christlichen Sprachgebrauch gefunden haben. 
All zu oft hat man hier mit Hypothesen gearbeitet. Ysebaert 
zeigt sich ófters reserviert in dieser Hinsicht. Nach Anlass von 
Clem. Alex., Protr. 120,1 sagt er (S.423): ,The text has been 
quoted as proof that the seal as à name for baptism originated 
from the mysteries but, after our investigations, it may be clear 
that Clement merely intends to establish a connection between 
this seal and the seal of the mysteries". 

Auf S. 174 wird d$oriouóc als Terminus für die Taufe bei 
Justinus Martyr besprochen. Es findet sich bei ihm die Mitteilung: 
xaAeivau, Ó& votro vO AovroOv d«ticuóc (Apol. 1, 61, 12). Ysebaert 
bemerkt, dass man in diesem Text keinen Beweis sehen darf, dass 
doticuóc in diesem Sinne bereits im zweiten Jahrhundert Terminus 
technieus gewesen ist, wie von Harnack und Hatch es aufgefasst 
haben. Er weist mit Recht auf die Tatsache hin, dass passives 
xaAcicDa, üblich ist in einem Sinne welcher sich dem des ,,Seins*' 
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nàáhert, so dass bei Erklàrungen auch nicht-technische Termini 
mit xaAecioc?a. verbunden werden. Dazu móchte ich noch bemerken, 
dass es Beispiele gibt, wo man ein Substantivum, das den Eindruck 
macht ein Terminus technieus zu sein, ohne weiteres aus einem 
Verb abgeleitet hat. Johannes Chrysostomus z.B. gibt in Ad 
illuminandos catech;izandos Y (PG 49, 225) eine Aufzáhlung von 
Termini für die Taufe, welche den Eindruck machen Termini 
techniel zu sein, welche aber zum Teil isoliert dastehen und nur 
inzidentelle Formungen aus Verben bei Paulus sind: zoóreoov zteoi 
tfj; ztoooT"yooíac roO uvotixob voórov xaDaouot ÓunAeyOcusev. OO yáo 
éotiv év aovQ Ovoua, dÀAÀAà zt0ÀAA xai zxavroóazá' TO ydo xaÜáooctov 
tobüto xaAeivat AovtoOv ztaAvyyevecíac (Chrysostomus zitiert Tit. 3, 5). 
KaAeixvai xai doa, xai ITaóAoc aóv0 zxáAw éxáAscev (Chrysostomus 
zitierb/ Hebr. 10, 32 und 6, 4 wo das Verbum vorkommt; über 
$o1wua s. Ysebaert, S. 174-175). KaAeivat xal Bázttioua. (Chry- 
sostomus zitiert Kom. 6,4; auch hier das Verbum). KaAeirau vadyj 
(Rom. 6, 4 ovvevádqve). Kaàsiva, zteovvour, (Col. 2, 11). Kaàaeixai 
otavoóc (Kom. 6,6 cvvsoravocn). 

Es kónnte also móglich sein, dass in dem Justin-Text ebensogut 
wie bei Chrysostomus das Substantivum introduziert wird, indem 
im christlichen Sprachgebrauch nur das Verbum vorhanden ist. 
Auch von diesem Gesichtspunkt aus ist es wahrscheinlich, dass 
$eTiuóc kein Terminus technicus ist. 

Von vielen wichtigen Texten hat Ysebaert eine gute Analyse 
gegeben, u.a. bezüglich des Problems, dass im Neuen Testament 
ausschliesslich yeipac é&mwiüévo, verwendet wird, indem die früh- 
christliche Literatur den Singular yeipa bevorzugt. Mit gutem 
Recht argumentiert Ysebaert, dass linguistische Daten hier 
keinen sicheren Schluss ermóglichen (man kann immer ausgehen 
von einem distributiven Singular oder von einem kollektiven 
Plural). 

Die Ansicht dass man Handauflegung und Salbung nicht als 
zwei verschiedene Riten aufzufassen braucht, weil die Hand- 
auflegung als Berührung Salbung implizieren kann, führt zu 
wichtigen Schlüssen. Interessant ist weiter der Nachweis, dass 
Aquila in seiner Übersetzung des Alten Testaments bestimmte 
christliche Termini vermeidet oder in einer pejorativen Bedeutung 
verwendet (nur éxíóecig; würde man vielleicht nicht in dieser 
Kategorie einordnen). 

Wo es sich um ein vielbehandeltes Thema handelt, braucht man 
sich nicht zu wundern, dass eine ausführliche Bibliographie dem 
Werke vorangeht. Man kónnte allerdings einiges hinzufügen. So 
wird von Edsman, Ignis divinus, Lund 1949, S. 219-221 gesprochen 
über die Feuertaufe der milites Mithrae (vergl. auch von demselben 
Verfasser: Le baptéme de feu, Uppsala 1940). Weiter z.B. J. Leipoldt, 
Zur Kindertaufe, ThLZ 74 (1949), S. 139f.; R. M. Grant, Melito 
of Sardis on baptism, Vig. Christ. 4 (1950), S. 33-36; A. Hamman, 
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La Signification de o$oayí; dams le Pasteur d'Hermas, Studia 
Patristica IV, Berlin 1961, S. 286-290. 

Mit dieser vorzüglichen Studie über ein so viel umfassendes 
Thema hat Ysebaert, ausgehend von vernünftigen Thesen, neues 
Licht über einige für die Welt des frühen Christentums wichtige 
Sachen scheinen lassen. 


Oldenzaal, Rveigerstraat 36 G. J. M. BARTELINK 


Emile de Strycker, S.J., La forme la plus ancienne du Protévangile 
de Jacques. Recherches sur le Papyrus Bodmer 5 avec une édition 
critique du texte grec et une traduction annolée. En appendice les 
versions arméniennes traduites en latin par Hans Quecke, S.J., 
Subsidia Hagiographica 33, Bruxelles, Société des Bollandistes, 
1961, X & 480 pp., Pr. B.Fr. 400. 


Under this title the author gives us in the first place a critical 
edition of the Protevangelium, the first really new critical edition 
since that of Tischendorf in 1853 (2nd edition 1876). 

Tischendorf referred to seventeen medieval manuscripts, collated 
partly by himself, but the number of manuscripts which have since 
been catalogued now approaches the hundred. Father de Strycker 
has not ecollated any of the published manuscripts anew, nor has 
he undertaken to examine some of the remainder. None the less, 
he has been able to achieve a much improved text by the use of 
other new witnesses. The most important of these is undoubtedly 
the complete and undamaged Papyrus Bodmer 5 (4th cent.) of 
which M. Testuz provided a diplomatie edition in 1958 (reviewed 
by de Strycker on pp. 24-26). Fragments were found, in addition, 
on the damaged papyrus PSI 6 (4th cent.), on the damaged vellum 
PGrenfell II 8 (4th-5th cent.), and on two lacunal Cesena palimpsest 
leaves (9th cent.). The author has, moreover, made exhaustive use 
of the ancient versions, or fragments of versions, extant in Syriae, 
Armenian, Georgian, Ethiopie, Coptie (Sahidic), and Latin. He 
has even examined the ancient paraphrases to determine their 
value for textual criticism. 

A very special place has been attributed by the author to Papyrus 
Bodmer 5. Its pagination and lineation have been retained in the 
edition and all divergent readings adopted are indicated by brackets. 
A first glance already shows that these corrections are not numerous. 
On principle, the author does not diverge from Papyrus Bodmer 5 
so long as any doubt remains possible regarding the correct reading. 
It is not, for example, indicated in the text itself, that the author 
considers the subtitle of Bodmer 5 'AzoxáAvyu "axo to be un- 
authentic (p. 64). For the rest, the comprehensive critical apparatus 
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is followed by an almost equally comprehensive critical commentary, 
justifying the choice of readings and calling attention to matters 
of doubt. The author had originally planned to retain in the text 
even the orthography, or rather the lack of orthography, of Papyrus 
Bodmer 5. Users of the book will, however, rejoice to find that 
the orthography has been normalized and the deviations incorpora- 
ted in a separate linguistic apparatus. The author does retain the 
linguistic errors, such as oe for cov and, in one instance, àr5v for 
aor)» (9.12), although he admits that even in such cases it is very 
rarely possible to prove that they go back to the original. 

On one point, indeed, Papyrus Bodmer 5 shows itself to be less 
reliable than the other witnesses. Around the middle of the Prot- 
evangelium the papyrus three times offers a shorter text and, 
although 'Testuz assumed this short recension to be the original, 
Father de Strycker rightly supports the opposite conclusion. 
Whereas on other occasions Papyrus Bodmer 5 is constantly 
supported against the medieval manuscripts by one or more of 
the earlier witnesses, either the Greek fragments or the ancient 
versions, it is always alone in this. An internal examination also 
indicates that here the papyrus offers a hasty and clumsy abbrevia- 
tion, with contradictions and deviations from the style of the 
Protevangelium. On aecount of the considerable difference of the 
two recensions the author prints them separately. The manner in 
which this is done, however, is not very convenient for the reader; 
now 37.15 (not 38.15) of the papyrus on p. 146 corresponds with 
372.21 of the remaining witnesses on p. 152. If the author did not 
deem it sufficient to print the papyrus in its entirety in the lin- 
guistic apparatus, he could have placed the two recensions in 
adjacent columns. 

The Greek text and the annotated translation are followed by 
paleographie remarks on Papyrus Bodmer 5, a linguistic study on 
the language of the Protevangelium based mainly on this papyrus, 
and a critical study of the Greek witnesses and the ancient versions. 
On valid grounds the author dates the composition of the gospel 
at the end of the second century in Egypt. He rightly opposes 
the established opinion that the Protevangelium is based upon 
older documents (three according to Harnack). The author of the 
gospel did, however, derive the vision of Joseph, written in the 
first, person singular, from a source and incorporated. it rather 
clumsily. 

Users of this book can only be grateful for the care with which 
a wealth of data has been made available, although it is to be 
regretted that in this edition of a second century document an 
index verborum is lacking. 


Breda, Beukenlaan 1 J. YSEBAERT 
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Athanase d' Alexandrie, A pologie à U Emqpereur Constance. Àpologie 
pour sa fuite. Introduction, texte critique, traduction et notes par 
Jan-M. Szymusiak, s.j. Paris, Editions du Cerf, 1958 (Sources 
chrétiennes No. 56). 192 S. Pr. NF. 12.90. 


In einer fesselnden Einleitung, die sich m.E. aber zu wenig mit 
den christlichen Dogmen bescháftigt, schildert der Herausgeber 
das Leben des Athanasius, des streitbaren Bischofs von Alexandrien, 
dessen einziges Streben die Verteidigung der Dogmen des Konzils 
von Nicáa war, und der deshalb sehr gelitten hat, aber niemals 
verzagte. 

Ich frage mich, ob Szymusiak genügend Stellung genommen hat 
gegen Eduard Schwartz, der den Athanasius mehr als einen grossen 
Hierarchen betrachtet, und urteilt, dass dieser ,,nicht als Glaubens- 
held eine historische Grósse ist'', u.a. weil er erst in vorgerücktem 
Alter und ,,ohne durchschlagenden Erfolg" sich an den theologisch- 
dogmatischen Streitigkeiten beteiligt habe (Ges. Schr. III, S. 246). 
Allein auch ohne sofort einen Sieg davon zu tragen kann man ein 
Held sein. Und was besagt es, dass Athanasius erst im Alter von 
fünfundsechzig Jahren sein bedeutendstes Buch schrieb? Dieses 
Buch war doch die Ernte im Herbste seines Lebens. Nachher hat 
er noch viele Jahre mit Entfaltung grósster Aktivitàt gelebt. Die 
Bemerkung, dass Schwartzens ,,puissance de synthése historique 
est loin d'égaler la maítrise philologique hors de pair'* (S. 10), ist 
an sich, glaube ich, richtig, aber in dieser Einleitung hátte man eine 
weitere Besprechung dieses Urteils gewünscht. Gerne hátte ich vom 
Herausgeber eine mehr detaillierte Verteidigung des Athanasius 
gesehen. Vielleicht hátte er z.B. darauf hinweisen kónnen, dass, 
wenn man sich die Lebensgeschichte des Athanasius ins Gedáchtnis 
zurückruft, man sich wundern muss, dass er überhaupt noch soviel 
geschrieben hat. Sein Lebenszweck war die Verteidigung des 
Dogmas der Menschwerdung Christi, und daneben musste er immer 
wieder die über ihn ausgegossenen Verleumdungen entkráften ; 
besonders das Letzte muss ihm eine Unmenge Zeit gekostet haben. 
So versteht es sich, dass in seinen Schriften die literarische Form- 
gebung manchmal ins Gedránge kam, was ihm von vielen Gelehrten 
vorgeworfen wird; oft muss ihm die Ruhe gefehlt haben um sein 
Material genügend zu ordnen und einzuteilen. Aber dass er gründlich 
unterrichtet war über die Regeln der Rhetorik, zeigt er besonders in 
seiner Apologia ad Constantium Imperatorem, die in einem zierlichen 
rhetorischen Stil geschrieben wurde, wie dies sich in einer solchen 
Rede geziemte. 

Wie wurde sein Streben immer wieder nicht nur von den christ- 
lichen Kaisern, sondern auch vom heidnischen Julian erschwert! 
Die christlichen Kaiser wollten behufs des inneren Friedens in 
ihrem Reich vor allen Dingen Frieden in der Kirche; die theolo- 
gischen Dispute waren für sie nur Torheiten und den Athanasius 
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betrachteten sie als einen Unruhestifter. Julian gestattete die 
Rückkehr der verbannten Bischófe, und so erschien auch Athanasius 
wieder in Alexandrien, wo es ihm gelang viele Arianer zu der 
Orthodoxie zu bekehren und Ruhe zu bringen. Aber dem Julian 
war eben Unruhe in der Kirche lieber, und bald wurde ein Motiv 
gefunden um ihn abermals zu verbannen. Bei weitem nicht ent- 
mutigt liess Athanasius sich niemals von seiner Aufgabe abbringen, 
und je mehr er sich auf einem Tiefenpunkt befand, um so fanatischer 
wurde er. In der Literaturgeschichte mag man ihn dann vielleicht 
nicht zu den bedeutendsten Gestalten zàáhlen, in der Kirchenge- 
schichte ist er gewiss eine der allergróssten gewesen. Dies kommt in 
Szymusiaks Einleitung m.E. nicht genügend ans Licht. 

Jedoch der Text, nicht die Einleitung, ist das Wichtigste dieser 
Ausgabe. Der Text der Apologia de fuga beruht auf der von Opitz 
durchgeführten Klassifikation der Manuskripte, aber mit einer 
anerkennenswerten Unabhàngigkeit; fast in jedem Paragraphen 
sind neue Elemente zu entdecken. Selbstverstándlich braucht man 
nicht in allen Punkten mit dem Herausgeber einverstanden zu sein, 
aber das verhindert nicht, dass er eine Aufsehen erregende Arbeit 
geleistet hat, die nicht so bald zu übertreffen ist. Dies gilt besonders 
für die Apologia ad. Constantium und sein Stolz ist wohlberechtigt, 
wenn er darauf hinweist, dass sein apparatus criticus ,,est le premier 
que l'on ait donné". 

Auch die Übersetzung entspricht den hóchsten Anforderungen. 
Der Text wird zwar nicht sklavisch gefolgt, aber der Inhalt ist doch 
sehr genau wiedergegeben. Oft spürt man nicht, dass man eine 
Übersetzung liest — ist das nicht das hóchste Lob, das man einem 
Übersetzer spenden kann? 

Für jeden, der sich mit dem Athanasius bescháftigt, wird diese 
Ausgabe unentbehrlich sein. 


Den Helder, Singel 44 E. J. JoNKERS 


Conciliorum Oecumenicorum Decreta. Edidit Centro di Documen- 
tazione, Istituto per le Scienze Religiose, Bologna. Curantibus 
Josepho Alberigo, Perikle-P. Joannou, Claudio Leonardi, Paulo 
Prodi. Consultante Huberto Jedin. Basileae-Barcinone-Friburgi- 
Romae-Vindobonae, Herder, 1962. Pp. X XIII, 792, 72*. Pr. DM 55. — 


The increased interest prompted by the second Vatican council in 
the councils of the past has made the want of one handy volume 
collecting the decrees and canons of these councils more urgently 
felt. The present volume is intended to fill up this gap: it contains 
the dogmatiec and disciplinary decrees of all twenty oecumenical 
councils acknowledged by the Roman Catholie Church. 

The texts have been derived from critical editions when available; 
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in these cases the critical apparatus has also been borrowed, though 
in à reduced form giving '(eas modo vamus lectiones . . . quae ad 
Lextum intellegendum max essent ponderis" (Introduction, p. XV). 
In the other cases the best existing edition is followed; for the 
mediaeval councils, edited by Cl. Leonardi, the manuscripts have 
been consulted '*ubi necesse erat ad textus primum emendate prae- 
bendos" (Wbid.). For the first seven councils the Greek texts are 
accompanied by the Latin translations ''quae n ecclesia occidentali 
antiquitus diffusae erant" ($bid., p. XIV n. 1); for the council held 
from 1431 to 1445 at various places the Greek and Latin texts 
(Sessio IV, Ferrara 1438; Sessio VI, Florence 1439) or the Latin 
original and the Armenian or Arabie translation (Sessio VIII, 
Florence 1439, and Sessio XI, Florence 1442, respectively) have been 
printed side by side. 

Footnotes identify quotations from Holy Scripture and patristic 
literature, record parallel canons of other councils (general as well 
as particular), and give bibliographieal references for points of 
detail (especially in the case of the fourth Lateran council). 

Prolegomena to each council discuss briefly the historical cireum- 
Sstances and the tradition of the text, and contain a select biblio- 
graphy. 

Six indexes conclude the book. The first four give the references 
to Holy Seripture, to councils, to the Corpus turis canonici, and to 
ancient and modern authors; the fifth records persons, places and 
subjects; the sixth lists the inscriptions or summarizes the contents 
of the decrees and canons of all councils in à chronological order. 

A valuable work which will certainly render many services to 
both historians and theologians. 


The Hague, Sportlaan 1216 P. G. vAN DER NAT 


Saint Ambrose, T'heological and. .Dogmatic Works. 'Transl. by 
R. J. Deferrari. Washington, The Catholic University of America 
Press, 1963 (The Fathers of the Church, 44). Pp. 343. 


The present volume contains a new translation of the following 
works of St. Ambrose: De mysteriis, De Spiritu Sancto, De (ncarnati- 
onis dominicae sacramento, and De sacramentis. 'The translation of 
each treatise is preceded by a very short introductory note. As 
an introduction to the whole work the life of St. Ambrose is sketched 
and a chronological table of his times and works is given. 

In the translation Mr. D. has clearly tried to give a literal render- 
ing of these highly interesting texts. In general the Latin itself of 
St. Ambrose is not very difficult, but it is not always easy to under- 
stand the meaning of his words. In these cases a literal — or rather 
a slavish — rendering does not help the reader much. Thus in De 
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incarn. 2.12 alluding to Gen. 3.16 St. Ambrose says: quia conversio 
nostra, ad. eos est. D. translates: ''For our conversion is to them". 
In De sacram. II 1.1 seminarium vustitiae is rendered by ''seminary 
of justice". 

But things grow worse when a word for word translation betrays 
an insufficient or faulty understanding of the text. D. renders 
sanctitas vestra (De sacram. Y 6.24) by '*your sanctity" and remarks: 
"Since they had just been baptized". He does not seem to realize 
that sanctitas vestra means '*holy brethren" or *you who are sancti- 
fied", just as caritas vestra means ''beloved brethren", and that 
this is the common way of addressing the faithful. 

Speaking of death St. Ambrose says: Ut et sllud quod ante dam- 
nationis loco cesserat loco cederet benefici (De sacram. 1l 6.17). D.: 
"That that also, which before had ceded to à place of damnation, 
might cede to a place of benefit". Does not the translator go too 
far in his literal rendering here? 

De incarn. 3.16 St. Ambrose discusses the opening words of St. 
John's Gospel *'In the beginning was the Word". In a lively manner 
he says: et ascendens spiritu super omne princiqium, ait : Im prin- 
cipio erat. Verbum", hoc est, remaneat coelum, nondum enm. erat, 
quando *'In principio erat. Verbum" ... Remaneant etiam tempora, 
quia, post coelum tempora. Remaneant etiam angel? et archangeli. Yn 
this context the verb remanere clearly means ''to wait (sc. for their 
creation)". D., however, translates "remain". 

De sacram. I 6.24 and IV 1.1 St. Ambrose speaks of the series 
Scripturarum. D. translates, as one could expect, "the series of 
Seriptures". But what does that mean? St. Ambrose often uses 
this term (ef. Exam. I 6.20; II 3.10; III 2.7; III 6.26; De paradiso 
12.56; De Can et Abel 2.9), which means ''the successive texts", 
or shortly "the text". 

In De sacram. II 7.20 multiplicem lapsum aetatis superioris 1s 
rendered by 'the multiple lapse of the higher life" instead of ''the 
multiple lapse of the life-time passed''. 

De mysteriis 2.6 St. Ambrose says about the priest: non specie 
libi aestimandus sit sed munere. Quid. tradiderit. considera, usum 
eius expende et statum eius agnosce. D. translates usum eus by ''his 
experience". But wsus clearly corresponds to munere and should 
be rendered by "function" or "task". 

Speaking about the Holy Spirit St. Ambrose cites Exod. 15.10: 
Misisti. spiritum twum et operuit eos mare. D.: "You sent your 
wind, eic.", which is evidently wrong in this context. 

De sacram. V 1.1 Abrahae temporibus praecessisse is rendered by 
"preceded the times of Abraham". But, just as tempore in V 1.3, 
temporibus is an ablativus temporis and one should translate: 
**preceded in the time of Abraham". In V 2.5, referring to the text 
of Cant. 1.1, St. Ambrose asks: Vis ad Christum aptare? Nihil 
gratius. Vis ad animam tuam? Nihil iucundius. D.: Do you wish 
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to prepare for Christ? etc.", thus completely misunderstanding the 
verb aptare, which means here *(tto apply to". 

In I 5.18 speaking about the rites of Baptism St. Ambrose says 
that the priest firstly performs an exorcism secundum creaturam 
aquae, that is, an exorcism of the water. Up to this day the formula 
exorcizo te, creatura aquae has been used. D. translates: 'he performs 
the exorcism according to the creation of water". Referring to the 
difference between the common element of water and the water of 
Baptism which has the grace of Christ St. Ambrose states: aliud 
est. elementum, aliud. consecratio, aliud. opus, aliud. operatio. Ds 
translation is a specimen of his word for word translation: (One 
is an element, the other à consecration; one an opus, the other an 
operation". He clearly misunderstands the altud ... aliud, which 
means: '"There is a difference between . . .". The translation of the 
substantives does not clarify the meaning of the text in any way. 

With regard to the precept of St. Paul I T'ém. 2.8 orare in omni 
loco levantes puras manus St. Ambrose states that this "lifting up 
pure hands" ought not to be understood literally, and then con- 
tinues: Est tamen quomodo ossis orare nec figuram demonstrares, 
sed actus tuos leves (De sacram. VY 4.18). This means: ''There is, 
however, à way for you to pray, whereby you do not show the 
figure (of the Cross, viz., by lifting up your hands) but lift up your 
deeds". D. translates: *'Yet this is how you can pray, not how you 
point out a figure, but how you raise your acts". 

As it seems D. does not know that nudus tertius means "the 
day before yesterday". De sacram. VI 2.9 St. Ambrose says: Deinde 
quid. Apostolus tib dixit, ut. lectum est. mudwus tertius. D.: '"Then 
what did the Apostle say to you, as it was read clearly and con- 
cisely ?"' 

Not seldom does the translator go astray by an incorrect rendering 
of conjunetions: De sacram. III 1.2 quam is rendered by "for"; 
the causal quod by '**which" (IV 5.21). The conjunction qwia, which 
often introduces a quotation and is the equivalent of our colon, 
is rendered by D., as if it belongs to the quotation: De myst. 2.6 
*Wor the lips..." Cp. De sacram. I 2.7. 

As to the treatises De sacramentis and De mysterWs the translator 
would have avoided many mistakes, if he had consulted the ex- 
cellent text with translation of Dom. B. Botte in the series Sources 
Chrétiennes. However, he does not even cite the title correctly. 
Instead of Des sacrements. Des mqstéres he writes Des sacrements 
des mysléres (p. xxiii). 

It is greatly to be regretted that this list of remarks must be 
so long. It is, moreover, far from complete. It seems very doubtful 
whether the study of the Fathers of the Church is furthered much 
by such a kind of rendering. 


Rotterdam, Rosaliastraat 4 J. C. M. vaN WINDEN O.F.M. 
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Ed. Schwartz, Zur Geschichte des Athanasius (Gesammelte Schriften 
III). Berlin, Walter de Gruyter, 1959, XII, 336 S. Pr. DM 41.—. 


Ein wissenschaftliches Buch das gut fünfzig Jahre nach seinem 
Erscheinen noch wieder neu aufgelegt wird, ist ein deutlicher Beweis 
von der Grósse des Verfassers. Niemand wird allerdings die be- 
sonderen Qualitáten von Eduard Schwartz in Abrede stellen, nicht 
nur als Philologe sondern auch als Historiker. Es war Schwartz, 
der darauf hinwies, dass die Kirchengeschichte seit dem vierten 
Jahrhundert ein Teil der Kaisergeschichte ist und dass die Fragen 
der Lehre oft genug nur die Kulisse für die Rivalitáten der grossen 
Bischófe abgeben. Weiter wurde er vorbildlich durch seine Methode 
der Darstellung unmittelbar aus den Quellen heraus. Die Studien auf 
dem Gebiete der Kirchengeschichte verdanken ihm unendlich viel. 

Wáhrend seine philologische Meisterschaft noch immer un- 
angefochten ist, wird gegen seine Ansichten als Historiker heute 
dann und wann Einspruch erhoben, z.B. in der Einleitung auf die 
Ausgabe der Apologia ad Constantiwm Imperatorem und der Apologia 
de fuga von Jan-M. Szymusiak (Paris, 1958), der urteilt, dass seine 
,puissance historique est loin d'égaliser là maitrise philologique 
hors de pair" (S. 10). Und wenn die Herausgeber dieses Teiles 
seiner Gesammelten Schriften gestehen, dass Schwartz ,,zu seinem 
Haupthelden mit unverholener Abneigung steht! (S. VI), so gewinne 
ich den Eindruck, dass sie in diesem Punkt mit ihm nicht ein- 
verstanden sind, wenn auch noch so beschonigend hinzugefügt wird, 
dass die Grósse des Athanasius dem Schwartz nicht verborgen 
geblieben ist und dass seine Abneigung mehr gegen den ,,Heiligen- 
schein um sein Haupt! gerichtet gewesen ist. M.E. gibt es jedoch in 
der Kirchengeschichte mehrere als grosse Mànner betrachtete 
Gestalten mit einem ,,Heiligenschein', der ihnen mit ebensoviel 
Recht abgesprochen werden kann. 

Sehr scharfsinnig z.B. wird von Schwartz bewiesen, dass Athana- 
sius von seinem Auftreten in Tyrus und von seiner helegation eine 
verzeichnete Darstellung gegeben hat (S. 252-258). Aber seine 
Gegner gaben, wenn es ihnen passte, gleichfalls verzeichnete 
Vorstellungen. Ausserdem waren sie Meister im Intrigieren. Man lese 
nur die schóne Einleitung von G. Bardy im vierten Teil seiner 
Ausgabe von Eusebius  Kirchengeschichte (Paris, 1960, S. 18, 
31, 54, 65). 

Dennoch bleibt trotz abweichender Anschauungen in bestimmten 
Punkten, die der heutige Historiker haben kann, Schwartzens Buch 
ein Meisterwerk. Darum scheint es mir nicht angebracht, weiter auf 
Einzelheiten einzugehen. 

Walter Eltester und Hans-Dietrich Altendorf haben das Buch 
pietátvoll herausgegeben. Wir kónnen ihnen nur dankbar sein. 


Den Helder, Singel 44 E. J. JoNKERS 
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J. M. Fiey, O.P., Mossoul chrétienne. Hssaé sur lhistowe, 
l'archéologie et. l'état actuel des monuments chrétiens de la ville de 
AMossoul. (Recherches publiées sous la direction de l'Institut de 
Lettres Orientales, de Beyrouth, Tome XII). Imprimerie Catholique, 
Beyrouth (1960). 166 p., 12 ill. et 11 plans. 


L'histoire chrétienne de Mossoul commence en 570, la période 
précédente ne semble étre qu'une préhistoire dont presque rien 
n'est encore certain. Vers 570 le moine Iso'yaw bar Qusré bátit 
à Hesna 'Ebraya — le nom syrien de l'ancienne citadelle assyrienne 
qui avait défendu Ninive de la rive occidentale du Tigre — «un 
grand temple » et un couvent. Ce couvent est devenu actuellement 
l'église de Mar Isa'ya, l'appellation ayant été changée parce que 
le nom du fondateur était moins connu que celui d'Isaie le prophéte. 
En 590, Chosroés II Parwez bátit autour de ce couvent « beaucoup 
de maisons oü on logea ». En 627 Chosroés étant vainecu par Héra- 
clius, le bourg persan devint romain sous la tutelle d'Antiochus, 
gouverneur de Tikrit, ce qui pourtant ne dura guére. En l'an 16 
de l'Hégire, 637 de notre ére, la ville se rendait sans combat aux 
Arabes musulmans et désormais elle figure chez les géographes et 
les historiens sous son nom actuel de Mossoul, lequel veut dire 
«le point de jonction ». A cet époque il y avait des chrétiens qui 
possédaient leurs églises à Mossoul. Des Nestoriens se groupérent 
autour du couvent primitif. Probablement il y avait aussi des 
monophysites ou Jacobites, surtout depuis l'extension vers l'Est 
des frontiéres de là Syrie romaine, leur pays d'origine, peut-étre 
déjà depuis là persécution de Julien l'Apostat, et en tout eas à 
la fin du 5éme siécle. Une vraie colonie jacobite ne s'y trouvera 
cependant que vers le milieu du 7éme siécle. Les chrétiens semblent 
avoir accueilli les conquéreurs musulmans un peu en libérateurs 
de la tyrannie des Byzantins et c'est la méme chose pour de nom- 
breuses villes d'Irak. Les relations entre les chrétiens et les Arabes 
permettaient alors qu'à la fin du 8éme s. plusieurs églises étaient 
en usage et de nombreux couvents aux alentours de la ville, dont 
plusieurs existent encore. Aprés avoir donné une apercue trés 
exacte de la subsistance des édifices ecclésiastiques jusqu'à la fin 
du 19éme s., dans son chap. I, que nous venons de citer ici, le 
P. Fiey procéde à établir d'une facon non moins exacte, plutót 
minutieuse, «les régles qui présidérent à la construction des églises 
anciennes: A. des églises chaldéo-nestoriennes, B. des églises syro- 
jaeobites'. L'auteur fonde ses exposés en méme temps sur les 
résultats des fouilles archéologiques, les textes liturgiques et la 
situation qui subsiste encore, les données d'une categorie com- 
plétant alors ce qui manque dans les autres. Pour B. il cite un 
assez grand nombre de sources écrites, telle que la Didascalie des 
XII Apótres (que l'auteur date du début du 3éme s., tandis que 
le milieu serait plus acceptable), les Constitutions Apostoliques 
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(signalées comme une oeuvre du pseudo-Ignace, ce qu'on ne dit 
presque plus), etc.; viennent ensuite les sources archéologiques, 
dont il faut mentionner ici celles que l'auteur lui-méme a pu collec- 
tionner pendant un voyage qu'il a fait avec M. G. Howard Forsyth, 
de l'Université de Michigan, en 1956 à Tur 'Abdin. Ce qui frappe 
sous Á., c'est la facon un peu ironique dont l'auteur rend compte 
des travaux de quelques uns de ses prédécesseurs, de Sir E. A. Wallis 
Budge (1893), H. W. Codrington (1937) et méme du Dom Connolly. 
Il faut avouer qu'il dispose lui-méme de meilleures sources et d'une 
expérience pratique bien plus approfondie que ceux-là. Partant 
toujours du centre mossoulien, oü l'on trouve 6 églises chaldéennes 
et 4 églises syriennes et jacobites, qui toutes trouvent une déscerip- 
tion précise, le P. Fiey s'occupe aussi des autres églises et couvents 
du pays et y attire une grande littérature. Les résultats de ses 
analyses sont résumés par 11 plans dessinés par lui-méme qui 
élucident ses théories. Toutes les photos reproduites avec ces plans 
ont été proeurées par la section des Beaux Arts de l'Université 
de Michigan. La thése de M. van Unnik, Nestorian Questions on 
the Administration of the Ewucharwst (193), à été attirée plusieurs 
fois pour l'explication des détails de la liturgie. Le rendement de 
l'étude du P. Fiey est une histoire monumentale et ecclésiastique 
de la ville de Mossoul chrétienne de grande valeur. 


Leiden, Rapenburg 40 J. N. BAKHUIZEN VAN DEN DRINK 


S. Ty&kevió, Die Einheit der Kirche und. Byzanz. Übersetzt und 
herausgegeben von Fr. Karl Liesner S.J. (Das óstliche Christentum, 
Neue Folge, Heft 16). Würzburg, Augustinus-Verlag, 1962, VIII, 
112 S. Pr. DM 16.20. 


Der Verfasser, geborener Russe, der voriges Jahr als Professor 
am pàpstlichen orientalischen Institut in Rom gestorben ist, ver- 
sucht in diesem Buche auf Grund von russisch-orthodoxen Schriften 
die katholische Lehre von der kirchlichen Einheit und vom Papst- 
tum, wie er sie sieht, darzulegen. Obwohl das Buch also zunáchst 
apologetisch ist, kann auch der Kirchenhistoriker und der Theologe 
manches aus ihm lernen, da der Verfasser viel bis jetzt noch un- 
bekanntes Material aus russisch-orthodoxen Quellen gesammelt hat. 
Das Papsttum ist für ihn immer und überall das rein geistliche 
Gegengewicht gegen den weltlichen byzantinischen Cásaropapismus : 
wenn es schwach wurde und den Máàchten dieser Welt unnótig 
entgegenkam, überfluteten nach seiner Auffassung die Wellen der 
Politik und Verweltlichung die Kirche; wuchs es dagegen an 
geistiger Kraft, so sieht er sofort das Leben der Kirche insgesamt 
geistlicher, apostolischer, katholischer (S. 21). Die Frage scheint 
gerechtfertigt, ob dies alles doch nicht etwas zu simplistisch, zu 
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wenig nuanciert, man kónnte vielleicht sagen: zu altertümlich 
,JC1Ómisch"', gesehen ist. Der Verfasser hátte besser daran getan erst 
klar darzulegen, was für ihn als Kirchenhistoriker das Papsttum 
bedeutet. Überall kehrt jetzt derselbe Gegensatz unnuanciert zu- 
rück: ideales geistiges Papsttum gegenüber politisches Kaisertum, 
das die Kirche nur als ?nstrumentum regni gebrauchen will. 

Noch einige Anmerkungen: sind die neuesten Untersuchungen 
Dvorniks über den sogenannten zweiten Bruch durch Photios (S. 81) 
genügend in das rechte Licht gerückt worden? Und ist es nicht 
etwas zu ,Jateinisch' gedacht, wenn der Verfasser spricht(S. 92) 
über ein brüderliches Verháltnis Russlands zum katholischenWesten, 
welches sogar die Tragódie des Jahres 1054 überdauerte? Besonders 
in den letzten Seiten seines Buches (100—104) ist der Verfasser der 
heutigen russischen Kirche gegenüber doch bestimmt nicht gerecht. 

Niehtdestoweniger dürfen wir sagen, dass das Buch, wenn man 
es kritisch benutzt, interessantes Material zum kirchlichen Ost- 
Westproblem beisteuern kann. Ein bibliographischer Anhang und 
ein sehr genauer Index erhóhen die Brauchbarkeit. 


Dordrecht, Vest 201 P. J. G. A. HENDRIX 


Rev. Demetrios J. Constantelos, Philanthropia in the Age of 
Justinian (Reprinted from the Greek Orthodox Theological Review, 
Vol. VI, No. 2, Winter 1960-1961). Brooklyn, Mass. 1962. Pp. 24. 


A little but interesting booklet on a special aspect of Byzantine 
civilization, dealing with philanthropy and philanthropie institu- 
tions. The author shows that the Byzantine empire was the first 
state which through its Church organized an excellent system of 
philanthropy. He collects several interesting passages, especially 
from Procopius, where it is said that Justinian rebuilt a number of 
hospices for poor strangers and travellers who could not pay for 
aecommodation on their arrival in the capital or when passing 
through the city. Theodora, having had experience of prostitution 
herself, exercised her authority for à more humane attitude of the 
Byzantine state towards prostitutes. One remark on a minor point: 
one wonders, if the many old people's homes described in the tenth 
century by Constantine Porphyrogenitos in his De cerimoniis may 
be accepted as already existing in the age of Justinian (p. 16). 

We can agree with the conclusion of the author that philanthropy 
in its various aspects was practised widely in the Byzantine empire. 
In this light he finds the spirit of philanthropy of Justinian's age 
summarized in the emperor's own words: *'Justice and philanthropia 
contribute . .. to secure the government and to render human life 
good." A little slip of the compositor: p. 13 read Dw Cange. 


Dordrecht, Vest 201 P. J. G. A. HENDRIX 
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Rev. Demetrios J. Constantelos, T'he Greek Orthodox Catholic 
Church. With à Foreword by The Most Reverend Archbishop 
Iakovos. New York 1962. Pp. 32. 


This booklet gives à short, but illuminating and authoritative 
interpretation of the spirit, dogma, traditions, and practices of the 
Orthodox Church. As he addresses himself to American Protestants, 
the author's interpretation of Orthodoxy is perhaps a little too 
rationalistic and moralizing, compared to à book like ZL'Orthodoxie 
by Paul Evdokimov. The author says that ''right faith, right ethics 
or moral life, and right worship constitute the epitome of Orthodoxy" 
(p. 11). The mystical side of Orthodoxy is best typified imn the 
definition of the Mystery of the Eucharist, where ''our nature enters 
into union with the divine nature of Christ, where our humanity 
becomes consubstantial with the deified humanity of Christ"' (p. 21). 
Here the author is guided by the mystical view of N. Losskij. 
Interesting is what he says about the Biblical character of the Greek 
Orthodox Church: the study of the Bible has always been encouraged 
to such an extent that even the illiterates in the Orthodox world 
have learned whole Psalms and other portions of Holy Scripture 
by heart. Further he makes a clear distinction between tradition 
and sacred. tradition ; the former is human and the latter is divine. 
With joy the author states finally that the Old Church has made 
great progress in the New World. 


Dordrecht, Vest 201 P. J. G. A. HENDRIX 


Lars-Olof Sjóberg, Stephanites und Ichnelates. Überliefe- 
rungsgeschichte und. Text (Acta Universitatis Upsaliensis, Studia 
Graeca Ufpsaliensia, 2). Stockholm, Almquist & Wiksell, 1962. 
Pp. 264. Pr. 30. — cour. suéd. 


Cette thése de doctorat de l'université d'Uppsala donne une 
introduction détaillée et le texte critique d'une epopée d'animaux, 
traduite du sanscrit en grec à Byzance au XIéme siécle. C'est une 
instruction d'un philosophe à un jeune prince, présentée en forme 
de narrations, dans lesquelles entrent en scéne divers animaux 
(Stephanites et Ichnelates sont les animaux, deux chacaux, qui 
entrent le premier en scéne). Une version arabe du sanesrit original 
est aussi traduite en grec; cette derniére version grecque, faite 
par un certain Symeon Seth en ordre de l'empereur Alexios I, 
prend une place importante entre l'orient et l'occident en ce qui 
concerne la diffusion de ce récit d'animaux qui s'appelle en sanscrit 
Pancatantra. 1l y a aussi de ce livre curieux quelques vieilles versions 
en langes modernes, entre autres en vieux slavon. 

Dans la premiére moitié de sa thése l'auteur rassemble trés pré- 
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cisément tout ce qu'il a pu trouver concernant l'histoire du texte 
des deux versions grecques et spécialement de l'auteur Symeon 
Seth. Dans le premier chapitre il donne une étude détaillée et 
critique de tous les manuscrits qu'il a pu trouver, vraiment un 
travail gigantesque. Dans un stemma schématique nous recevons 
un apercu clair de la filiation trés compliquée des divers manuscrits. 
L'origine et le développement du texte est discuté dans le deuxiéme 
chapitre. Dans le chapitre suivant nous entrons en contact avec 
la figure intéressante du traducteur Symeon Seth et dans le qua- 
triéme chapitre l'auteur nous montre le développement initial de 
s& traduction. Enfin dans les deux derniers chapitres il traite des 
versions en autres langues, empruntées à cette version grecque. 
La deuxiéme partie de la thése donne le texte critique dans sa 
forme originale, cela veut dire, dans la forme qui doit étre regardée 
(selon la conception de l'auteur) comme la traduction de Symeon 
Seth. Le texte est prévu d'un /ndex verborum. 

Trés pénétrant est le chapitre III sur la personne de l'auteur 
énigmatique de la traduction, Symeon Seth. Nous n'avons pas des 
indieations biographiques, qui nous montrent clairement la figure 
de Symeon Seth. Souvent c'est trés difficile de discerner précisément 
entre les divers Symeons. L'auteur de la thése ne croit pas qu'on 
peut identifier notre traducteur avec le bien connu Symeon Meta- 
frastes de l'époque macédonienne. Ce qu'on peut conclure avec 
certitude c'est que notre Symeon est un contemporain du fameux 
Michael Psellos, le grand polyhistor et guide de ce qu'on peut 
nommer «la renaissance macédonienne» du Xléme siécle. M. 
Sjóberg montre clairement «dass Zvueov voó 260 als Xvusov ó 250 
zu interpretieren ist, d.h. also Symeon mit dem Beinamen (Familien- 
namen) Seth » (p. 90). Vraisemblablement notre Symeon provient 
des parties orientales de l'empire Byzantin, plus précisément de 
la Syrie et d'Antioche (p. 99). Il à occupé une place importante 
au eour byzantin dans la deuxiéme partie du XlIéme siécle (sous 
Alexios 1?). Il s'est consacré à la science et il à entrepris plusieurs 
voyages d'étude, entre autres à l'Egypte. Est-ce qu'il a appartenu 
au cercle des savants autour du premier recteur de l'université 
récemment réouverte de Constantinople, Michael Psellos? Peut- 
étre M. Sjóberg aurait pu plus clairement éclairer cette question. 

Quant au texte méme on doit avoir admiration pour l'exactitude 
avec laquelle l'auteur a tàché de donner une version aussi pure que 
possible. On eomprend qu'il parle (p. 149) des grandes difficultés 
sur ce terrain. Peut-étre quelqu'un regrettera que l'auteur n'a pas 
donné, à cóté d'un apparat critique au bas des pages, quelques 
notes explicatifs. Spécialement le théologien soupconne en quelques 
endroits plus ou moins une influence biblique. Ainsi on cherchera 
en vain dans l'/ndex verborum (qui est d'ailleurs excellent et dont 
l'auteur Iui-méme dit que « der Index ist eine Auswahl ») quelques 
mots qui ont un souvenir biblique, p.e. uéAAov et piov5 (Ll, 2 (p. 


250 REVIEWS 


152): év vfj usAAovog piotjj). Mais l'auteur nous répondra que cela 
dépasse le but de sa thése. 

Enocore une petite remarque: pour la traduction en slavon (p. 112) 
on pourrait peut-étre trouver des nouvelles données dans l'ancienne 
bibliothéque synodale russe, qui est maintenant incorporée dans 
la Bibliothéque Nationale sous le nom de Lénine dans la rue Kali- 
nine à Moscou. 

L'impression générale de la thése de M. Sjóberg: une ceuvre trés 
sérieuse et exacte sur un terrain de la byzantinologie encore peu 
exploité. 


Dordrecht, Vest 201 P. J. G. A. HENDRIX 


Cyril Moss, Catalogue of Syriac Printed | Books and Related 
Laterature in. the British. Museum. London, The Trustees of the 
British Museum, 1962. Cols. 1174, 206, 272. Pr. £ 14.—. 


In the Preface K. B. Gardner, Keeper of the Oriental Printed 
Books and Manuscripts, rightly characterizes this catalogue as 
"the major life's work of one man", for in his magnum opus the 
late Cyril Moss has brought together the results of a quarter of a 
century's work on Syriac literature. When in 1936 he first began his 
task, the list comprised only 4000 entries. The printed edition of 
his catalogue, however, is a large tome containing over 1600 columns 
(1174 ordinary columns and 206 columns of addenda with General 
Index of Titles" of 272 columns). With unsparing devotion and 
inexhaustible patience Mr. Moss continued adding to his book, 
after its printing had commenced in 1951, whenever his health 
did not fail him. And what is most to be admired, no one ever 
called upon him in vain for help or advice, not even in his last 
years of continuous illness, as the present reviewer knows from 
his own and his colleagues! experiences. He answered his letters 
even in the hospital. If queries demanded collation with the 
original manuscript, his correspondent would receive a reply the 
day after Mr. Moss had —to quote his own words "returned to 
duty at the Museum" though he was "still not fully restored to 
health". They who have been so privileged as to know this modest 
and loveable man will regret that Mr. Moss has not lived to see 
the appearance of his work. He himself must have felt deeply 
disappointed that death was to prevent him from writing the 
Introduction and compiling a Subject Index. Visitors to the 
Student's Room of the Department of Oriental Printed Books and 
Manuscripts will miss this everhelpful scholar to whom Syriaci all 
over the world remain greatly indebted. 


The catalogue has been designed to serve two purposes. 'Not 
only is it the first record ever published of the British Museum's 
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collection of Syriae books, but it may well stand as the first 
systematic catalogue of Syriac printed literature to be published 
by any library. Its usefulness to scholars will be enhanced by the 
numerous analytical entries for periodical articles having any 
bearing on Syriae studies... It therefore serves not only as a 
record of the Museum's Syriac collection but as a comprehensive 
bibliography of the subject" (Preface). There can scarcely be any 
doubt that as ''& record of the collection of Syriac books" the 
achievement of Mr. Moss will stand. The British Museum is 
renowned for its unique treasure of Syriae MSS. Its collection of 
Syriac printed books and periodicals is hardly less valuable. In 
the same magnificent way as W. Wright at an earlier date treated 
the MSS. (3 vols. London, 1870-1872), Mr. Moss has now made 
accessible all printed works including those written in Modern 
Syriac and Syro-Palestinian. His catalogue is of an outstanding 
quality: all spelling variants of Syriac proper names are recorded, 
while with the aid of an elaborate system of cross-references the 
reader can at once ascertain whether a book is available or not. 
Shelfmarks are quoted, which (as in the case of Wright's catalogue 
of MSS.) enables foreign scholars to prepare in advance a list of 
works to be consulted and so to have them at their disposal without 
wasting time when visiting the Museum. The printing of texts in 
special type— Syriac, Arabic, Greek, and Russian-—is excellent. 
Misprints ia texts set up in roman type (mainly in Dutch names) 
are exceedinglv few. and never misleading. 


As regards the author's second aim, viz. to compile 'à com- 
prehensive bibliography of the subject", our admiration will 
unfortunately have to be somewhat reserved. It is not because 
we feel that in this respect Mr. Moss has failed to fulfil his task 
most creditably; but the nature of the material on which his 
enterprise was based should have warned him from the start. The 
British Museum's collection of Syriae printed works is extensive 
and, we repeat, admirable; but evidently it is not complete. Gaps 
have been pointed out already — for instance in the fields of Peshitta 
studies (see Vetus T'estamentum vol. xii 1962, pp. 504—507) and 
of dogmatie and ascetic literature (see L'Orient Syrien vol. vii 
1962, pp. 267-271). It should also have been taken into account 
that the present output of editions of Syriae texts—the Corpus 
Scriptorum Christianorum Orientaliwm and the Patrologia Orientalis, 
to mention only two — makes any bibliography necessarily deficient 
by the time it appears in print. The numerous columns of addenda 
do indeed speak volumes. The situation may be suitably illustrated 
from the case of Father Ortiz de Urbina who felt obliged to publish 
an elaborate bibliographical supplement only three years after 
the appearance of his Patrologia Syriaca (Scripta de patrologia 
syriaca a medio 1958 ad mediwm 1961, Orientalia Christiana 
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Periodica, vol. xxvii 1961, pp. 425-433). Itb is to be doubted, 
therefore, whether ever a bibliography that is even approximately 
complete can be printed as a book at all, and whether this can 
still be a one man job. Às in so many other fields of learning, what 
seems to be required is a team of contributors to a bibliographical 
annual, preferably arranged systematically, in à way comparable 
to A. Baumstark's 'Literaturberichte" in his periodical Oriens 
Christianus. But, to conclude, it should also be stated quite 
emphatically that to offer these suggestions is not to belittle the 
great merits of Mr. Moss's work, not only as a "record of the 
British Museum's collection of Syriae books" but also as an 
extensive, though not 'comprehensive, bibliography" of a large 
number of fields in Syriac literature. 


Leiden, Kapenburg 53 T. JANSMA 


Rudolf Otto, Das Heiige. München, Verlag C. H. Beck, [1963]. 
229 S. Pr. DM 12.80. 


Rudolf Ottos Buch über das Irrationale in der Idee des Góttlichen 
und sein Verhàltnis zum Rationalen erschien zum ersten Male in 
1917. Es erlebte Dutzende von Auflagen, wurde in mehrere Sprachen 
übertragen, und Vieles, das damals neu war, ist seitdem Gemeingut 
geworden (ich nenne nur Ausdrücke und Begriffe wie :'das 
Numinose', *Mysterium tremendum et fascinans). 

Es werden heute viele Werke nachgedruckt, und in manchen 
Fàllen ist man versucht zu fragen, warum statt dessen nicht eine 
vóllig neue Bearbeitung des betreffenden Themas vorgenommen 
worden ist. Aber hinsichtlich des wahrlich grossen Buches Ottos 
kann man sich unbedingt darüber freuen, dass es wieder zu einem 
für jeden erschwinglichen Preis herausgebracht worden ist. 


Den Haag, Sportlaan 1216 P. G. VAN DER NAT 
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Bibliographia, Patristica. Internationale Patristische Bibliographie. 
Herausgegeben von W. Scehneemelcher. vr. Die Erscheinungen des 
Jahres 1961. Berlin 30, Walter de Gruyter & Co., 1963. Pp. xxxiv, 98. 
Pr. DM 23.-. 


The first volumes of the Bibliographia Patristica, containing the 
publications of the years 1956 and 1957, appeared in 1959; now 
already six of them are available, while the seventh is in the 
press. This clearly indicates how vigorously the editors proceed in 
the accomplishment of their task. 

In the volume under review the arrangement of the materials 
adopted in vol. v, which meant an improvement and refinement 
in comparison with the previous ones, has rightly been left 
unchanged. The data possess an admirable degree of reliability, 
as they did before. So this volume once more proves the usefulness 
of this special patristic bibliography. 

Still not all wishes have been complied with. In my reviews of 
the previous volumes (Vig. Christ. 15 (1961), 124/6, and 16 (1962), 
234/5) I had to point out several omissions. It is only fair to state 
that most of them have been remedied in vol. vr. But I am sorry 
to say that this volume still fails to give really exhaustive 
information (for reasons of space I refrain this time from listing 
the publieations which I sought in vain). 


The Hague, Sportlaan 1216 P. G. VAN DER NAT 


BOOKS RECEIVED 


The inclusion of à book in this list, which contains all books 
received by the editors, does not guarantee its subsequent review. 


Kurt Aland, Kurzgefasste Liste der griechischen Handschriften 
des Neuen Testaments, 1r: Gesamtübersicht (Arbeiten zur 
neutestamentlichen Textforschung, Band 1). Berlin, Walter 
de Gruyter & Co., 1963. Pp. vir, 431. Pr. DM 88.-. 


N. A. Brodsky, L'Iconographie oubliée de l'are éphésien de sainte 
Marie Majeure à Rome. Extrait de Byzantion, T. xxxr (1961), 
pp. 413-504, 7 pl. Bruxelles 1961. 


Pierre Courcelle, Les Confessions de saint Augustin dans la tradition 
littéraire. Antécédents et posterité. Paris, Etudes Augusti- 
niennes, 1963. Pp. 746; pl. 1v, 58. 


Dorothée de Gaza, Oeuvres spirituelles. Introduction, texte grec, 
traduction et notes par Dom L. Regnault et Dom J. de Préville 
(Sources Chrétiennes, 92). Paris, Les Editions du Cerf, 1963. 
Pp. 584. Pr. Fr. 42.—. 


Benedicta Droste OSB, ''Celebrare" in der rómischen Liturgie- 
sprache (Münchener theologische Studien, rr. systematische 
Abteilung, 26. Band). München, Max Hueber Verlag, 1963. 
Pp. xi, 197. Pr. DM 18.-. 


Sr. Mary Pierre Ellebracht C.Pp.S., Remarks on the Vocabulary 
of the Ancient Orations in the Missale Romanum (Latinitas 
Christianorum Primaeva, fasc. 18). Nijmegen-Utrecht, Dekker 
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